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Foreword by 


Stiman Sant Sher Singh Ji Nirmala 


Right from time immemorial to the present era the Vedas, Puranas, Shastras, 
Gurbam, Bhagatbani have imbibed mankind with divine revelations. Likewise Bibeksar 
is a unique mystical treatise that leads to self-realisation, inner transformation and 
spiritual enlightenment. It consists of a sublime spiritual dialogue between the guru 
(Bhai Adan Shah) and the shish (Bhal Dya Ram). The guri generates longing for the 
wisdom and divine love through service (seva) and meditation (dhyan), which 
together form the spiritual journey purifying the body, mind and soul. The seed of 
divine will is always present within us, it will grow, sprout and blossom, no sooner 
does the gurii provide a nourishing environment for it. Thus it seems there is an 
essential need to preserve Bhai Adan Shah's celestial words for the whole world and 
for all time. 

It really gives me immense pleasure to introduce this vigor 
English with illuminative annotations and comprehensive commentary of the Bibeksar 
by Sant Tirath Singh Ji Nirmala. He has thoroughly explored the teachings within and 
delved deep into the mystical traditions descending from the Vedantic to the Guru's 
times. He has supported the commentary by adopting appropriate quotations 
(shabads) not only from Gurbani but from Sanskrit literature also. The entire text 
combines lucidity and simplicity with fidelity and has the necessary exactitude and 
precision. 

I wish he may continue to make such achievements when introducing the Nirmala 
literature to the larger English speaking people. By this the readers will be compelled — 
to look at their ideas afresh and re-examine the basis of their beliefs so that the mist of 
ignorance and prejudice may be dispelled and the light of truth may prevail. 


Sher Singh 


ous translation into 


Nirmala Educational Charitable Trust (Sant) Sher Singh 
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Foreword by eminent 
Nirmala scholar and historian 


Sriman Sant Gyani Balvant Singh Ji 
Kotha Guru 


Sant Tirath Singh Ji of the Nirmala tradition is a very KrioWieageable scholar who 
has written with equal proficiency in both English and Punjabi. Born in the United 
Kingdom, he has made an in-depth study of Punjabi culture, language, history, religion 
and philosophy especially the Sikh religious tradition during his long stay in India. 

It is a matter of great pride that Sant Tirath Singh has rendered the Bibeksar into 
English. This text pertains to the Sevapanthi Sampradaya (one order within the Sikh 
tradition) and forms a section of the Sri Sant Ratan Mala text, just as the Bhagvad Giti 
forms part of the Mahabharat. The Bibeksar is a prashanottri wherein Sant Bhat Dya Ram 
puts forth the question and Sant Bhai Adan Shah gives the answer. The book explains 
Sikh philosophy and practice with the help of parables and other anecdotes. The 
emphasis throughout is from the Sikh point of view. Each point has been supported 
with scriptural verses from Gurbani, and at some places one can also glimpse elements 
of Vedanta. However, this Vedanta is not that of Sankara but the Vedanta of the Gurus. 
Sant Tirath Singh has provided great assistance by creating this English translation of 
the Bibeksar which is quite fascinating and self-explanatory. 

Prior to this Sant Tirath Singh had written a commentary in English of Pandit 
Gulab Singh Ji’s Bhavrasamrit which received wide acceptance and appreciation among 
scholars and students. An English translation of Gyani Gyan Singh Ji’s Nirmal Panth 
Pradipika is also part of his literary contribution. We appreciate this labour of love by 
Sant Tirath Singh. He has rendered a great service to humanity by making the Sikh 
thought accessible to scholars and students in the West. This translation of Bibeksar is 
welcome and deserves all appreciation. We pray for a long and meaningful life for Sant 


Tirath Singh. May he continue producing such gems of literature to enrich human life 
in the East and West. 


(Foraae hey feof 
qos 


Kotha Gura (Sant) Balvant Singh Gyani Kotha Gum 


Punjab 


Vill 
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faaa faerfe We yg Sa || gs yoy nists frag | 


Let the knowledge of the One Lord be the ceremonial mark on your forehead 
Let the realisation that God is within you be your discriminative wisdom 


Sri Gura Nanak Dev Ji, Rag Asa, p.355 


(a) 


HdIStdTE 


Obeisance to the Complete Absolute Oneness 
Obeisance to the lotus feet of the Guru Avatar 
Obeisance to the beneficent guidance of the Vidyaguru 


e Bibeksar of Bhai Adan Shah to the lotus feet of 


€ Saints. Bhat Adan Shah was a complete 
and a manifestation 


I humbly offer this translation of th 
the Sadh Sangat, the congregation o 
brahamgyani, a brahamnishta, a compassionate servant of humanity 
of truth. This translation will hopefully broaden the appreciation of his greatness, for it 
‘s with incredible fortune that we have been granted the opportunity to taste the ras of 
a Jivanmukta’s pravachan. In this age of increasing religious bigotry, the example of 
Bhai Adan Shah shines like a blazing sun of enlightened wisdom. His unified vision 
continues to challenge the narrow mindedness of the egotistical communalist. Long 
may this affront continue through the sincere practice of mystics within all religious 
traditions. 

One motivation alone underpins this translation — to inspire the pursuit of the 
‘knowledge of the Self (adhyatam gyan). It is the primary function of all the traditional 
Sant Mandali Sikh orders!. For this text to yield any abiding fruit, the reader must 
approach it with the degree of sincerity expected by its original author. Like Gurbani, 
Bhai Adan Shah assumes the reader to be a person driven by an earnest desire for the 
knowledge of truth. Given the same context, this dialogue will continue to have as 
much life-defining impact as it had upon Bhai Dya Ram Ji some two hundred and fifty 
years ago. Of course it goes without saying that the complexity of life has since 
increased at a tremendous pace within industrialised societies. In today’s world the 
pursuit of the ‘timeless’ and ‘eternal’ is an affront to the abject hyper real materialism 


spp wry peep gesias lena 
I ‘ tie F 

Traditional’ in this context is a translation of the Punjabi term puratan, which is still used to describe the 
oldest available forms of doctrine and practice. By proxy it also refers to the transmission of such doctrine and 


Practice through unbroken disciplic lineages (parampara). 
ix 
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ous lives. Thus it is a rare oppor 
Unity 
ty 


4 recognised Jivanmukta and a | 
eq 


dialogue as this — between 
oo ‘tyr Howevel, one must heed the Guri’s teach; ed 
as this fails to communicate the ineffable "8 | 

"sight, 


a Brahamgyant’. 
€ Sriman 108 Mahant Sant Ti 
rath Singh p 


ho served humanity tirelessly in his capacity 
pradaya. It is with great sadness that thet 
‘ved the blessing of his pleasure. At our K 
to introduce the literature of the Sevlinante 
his small effort I hope to have played My 


t of our conscl 


e such 
act with 


rk is dedicated to the memory 9 


d Saint W 
1e Sevapanthi Sam 
late to have rece 


e had shared with me his desire 
peaking world. Through t 


This W° 
Maharaj, the revere 
ighest authority in tl 


to the English s 
art in fulfilling his wish. ; | 
4 o my vidyagurl Sriman Sant Sher Singh Ji, the epitome of 


| ever bow in salutation t 

erudite wisdom. Without him neither pen nor paper would have met and through his 
guidance many potential ‘inaccuracies Were ‘roned out of the more ambiguous sections 
of the original text. Salutations and gratitude are offered to the veritable storehouse of 
knowledge, Saman 108 Mahamandaleshvar Sri Mahant Svami Gyandev Singh ji 
Vedantacharya for osity and continued support. I am deeply 
-ndebted to the kin Gyani Balvant Singh Ji Kotha Guru. I would 
also like to thank Sri h Ji Shastri for kindly verifying particular 
aspects of the commentary. hank Bhar Gurvinder Singh Ji Nihang and 


my family in Jalandhar for their 


his wisdom, gener 
dness of Sriman Sant 
man Mahant Jail Sing 
Finally ] must t 
tireless assistance. 


Servant of the Sadh Sangat 


Tirath Singh N irmala 


ee ee 
By way of exam 
ite ple, the author 
oo a walled garden in a busy alep. th - encountered one aged and quite anonymous Sant hidden aW4Y 
a his presence and gaze was eiedine in the state of knowledge, silent and perfectly detached. ue 
ged with spiritual focus and renewed aa affecting. The experience can be likened to a sense of being 
y. 
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. O wise friend, listen to the answers of Saint Adan 
y having darshan of the Saint all your doubts fade away 

Parchi Bhat Adan Jt Ki, Dohra 63 
ai Adan Shah 


work attributed to Bh 
qa. As a prose 


Sevapanthi Sampraday 
physical teachings, the text 
r. It explores many of the 
logy of Vedanta. 

lanation for 


The Bibeksar is an important 18" Century 

(c. 1688-1757), the third spiritual leader of the 
composition dealing with various ontological and meta 
is unique amidst the literature produced by this orde 
subtle aspects of Sikh thought through the sophisticated termino 
Academic research to date has failed to provide an accurate exp 
the influence Vedanta holds among the orthodox Sikh orders OF Sampradayas- 
Why so? The Singh Sabha reformist movement of the late 19 Century marked the 
derstanding of the Sikh tradition. Strongly influenced by the 
tish colonisers, nd methodologies of the 
dition soon became the dominant model for scholarship in 
more politicised narratives about the origins and 
development of ‘Sikhism’ argued that the Vedantic influence was either inspired 
m ‘outside’ of the tradition. What Bibeksar and countless similar 
that when the ontological and metaphysical teachings of the 
many of the axiomatic philosophical conclusions (sidhant) 
stem directly from Vedanta. When contextualised within the premises of the 


traditional Sampradayic approach, envisaging alternative models of Gurmat 
seems increasingly difficult without creating a number of glaring philosophical 


contradictions”. 


dawn of a new un 
contemporaneous Bri 
western academic tra 
Punjab’. Inevitably, 


the assumptions a 


or imposed fro 
texts demonstrate is 
Guru are unpacked, 


s Education in the Punjab since Annexation (1882) offers a contemporary 


of Indigenou 
e to the education model in Punjab during British rule. 


1 WG. Leitner History 
hanges mad 


account of the dramatic ¢ 
rthodox Sikh thought and practice existing pri 

; prior to the reform. Thi 
ectives used by Nirmala scholars over the last century includin a 
ingh Kotha Gurii and Sadhii Gurdit Singh). g purdtan, prachin 


2 Traditional’ refers to © 
conveys the essence of adj 
and sanatan (see Gyani Balvant S 


Scanned by CamScanner 


Introduction 


leach such traditional premise is that Gurbani is didactic 5 
8 presents a ‘path’ or mdarg which facilitates progres 

preliminary (kanisht), to the intermediate (madhyam) and finally to tho. 
(uttam) level of mystical ‘understanding’. This takes the qualified Scio hi 7 
his present condition of ignorance (agyan) through to one of perfec m oy 
‘knowledge’. This is a knowledge transcending mundane bite 
Synonymous with emancipation. Inevitably the interpretation of Gurbay; , 2 
according to the disposition and level of understanding of the Sikh. Furthermo, 
Statements may reflect perspectives taken from different positions along th 
mystical ‘path’. Another premise that helps to locate the origin of the Vedin. 
influence is that the Guru established a meritocratic approach to scholasy, 
mysticism. The hagiographical accounts of the Gurus contain examples of Sik, 
who had developed a profound understanding of doctrine coupled with a hight, 
mystical temperament. Occasionally the Sikh was singled out, trained ang 
directed to independently interpret and propagate the teachings’. Furthermore 
some undertook an extensive schooling in the traditional Indian sciences. One 
such individual was Bhat Gurdas Ji, the scholar, relative and close associate of the 
fifth Gura. Well versed in Sanskrit learning and an expert in the sophisticated 
language and metre of Braj Bhasha, he assisted the Guru with the compilation of 
the Adi Granth. He also spent a number of his later years residing in Kashi, the 
centre of Sanskrit academia. During this time he even penned a short er 
in Sanskrit?. The Kabit Svatyay compositions of Bhai Gurdas Ji openly teen " 
superiority of the ‘Gurii darshana’ over the six traditional darshanas or scm Pa 
thought’. The literal meaning of darshana is a ‘way of seeing. There mee 
dialectical philosophies merely produce a cerebral understanding of mnetep 4 
reality. Instruction in the Guri darshana is superior became it culminates an 
direct knowledge of that metaphysical reality. Yet within this same rere a 
Bhai Gurdas Ji turns to the ontological framework of Vedanta to descr 


S1On from f 


| 


. such 
! Sythra Shah, Bhagat Bhagvan, Sangat Sahib, Mihan Sahib, Baba Gurditta, Bhat Kanhatya are Just a few 


individuals. 


. . ‘ ~ Granth by 
2 The Sanskrit composition Vahigurii Stotra is recorded in the seventh Ras of Sri Gur Pratap Sura Gra 


Kavi Santokh Singh. Its six verses explore the meaning of each letter within the Vahiguru mantra. 
+99 R tanya 
3 similarly Pandit Mahant Ananta Das Ji, a leading authority within the Vaishnav order founded by Chaitan) 


. . 7. renth 
Mahaprabhi, describes his own tradition as the ‘Ras darshana’ which should be considered a S¢¥ 
darshana. See Sri 108 Ananta Das Babaji Maharaj Rasadarshana (2003) 
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te SS 


ure of the highest level of reality’. This typifies the way in which the metaphor 
al terminology of Vedanta is drawn upon to qualify the aa of 
scribed by the Guru. Sampradaya literature incorporates this 
de greater clarity about the terminology, metaphor and concepts 


nat 
and conceptu 
knowledge PT 
provi 
d in Gurbani’. 

hip between Gurmat and Vedanta is complex. Nowhere in 
Gurbani is either the divine origin or the content of the Vedas put into question. 
ndirect knowledge about Braham, the Vedas are considered 
he guidance of the Satiguru. Only through the Guru can one 
ledge. The knowledge contained within the Vedas is never 
duals to realise its meaning; 


material to 
The relations 


But, as sources of 1 
redundant without t 


truly realise its know 
questioned, only the capacity for indivi 


Ufss usta curefd Se I visfs ZHS 5 Weld 3d | 


The pandit reads and recites the Vedas but does not know the inner meaning 


Sri Gura Nanak Dev Ji, Rag Asa p.355 


n to the issue of whether Gurmat is astik or nastik, orthodox or 
heterodox. Strictly speaking this categorisation distinguishes between those who 
do or do not accept the authority of the Vedas. The Buddhists, Jains, Charvaks 
and others are said to be nastik because, for all their similarities with Vedic 
thought, each rejects the essential message of the Vedas. In the introduction to his 
Sri Japuji Sahib Steek Sant Gurbachan Singh Bhindranvale maintains that Gurmat is 
‘astik’. The teachings conform to the mahavakya-s, the great statements of non- 
duality that convey a unitary and non-relational identity between Jiva and 
Braham (akhandarthbodhaka) found in the Upanishad compositions in the Vedas. 


This leads o 


] 

Traditi ; —% . 2 
Guin — oe describe the Gurii’s teaching as ‘advaitavad’. This term is used in the writings of Pandit 
‘ahiers atin a Pandit Tara Singh Narotam and Sant Gurbachan Singh Bhindranvale, among many 
pate tie . argument that aims to establish a truth through valid means of knowledge. It is in direct 
termed advaita pe te Gaidp) and al wrangling critique (vitanda). The truth this vad establishes ts 
reality is ideas a duality’ (dvaita) between Jiva and Ishvar is ‘not’ (a) real since ultimate 


2 
To date Si 
ikh academics h 
' av ' 
experience, Instead many ha shypectane this emphasis on what Debabrata Sinha calls the metaphysic of 
€xplain metaphysical realit rage Vedanta purely as a conceptual framework implemented to 
experience and th y. Svami Veda Bharati has explained that Vedanta works on two levels, one as 
€ second as a philosophical system 
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At the same time Gurmat is ‘svatantara’ meaning that it jc an indg 

tradition. It is not an explicit form of Vedanta, staking its claim to orthog 
citing its Vedic origins. The first presentation of a reasoned Unification « 
Upanishads’ disparate teachings was the Braham Sitra-s of Badarayan th 
successive school of Vedanta claims its own orthodoxy by Presentin . “Ch 
commentary (bhashya) on this text. However, for en the Satioy sn 
supreme authority and Gurbani itself holds the category of unauthored’ aa 
knowledge (apaurushya sruti). Because this knowledge wun do the eternal Fe 
does not disagree with the mahavakyas. It is also worth noting that Gurma . ay 
the only orthodox tradition that has this kind of relationship with the Ve das Th 
sti Bhaguat Purana so cherished by Vaishnavs presents a Similar argument : 
points about the inadequacy of the Vedas to reveal the highest truth. In m 


atters of 
devotion only the Saint can guide the devotee. Yet Vaishnay Orders ay, 
undoubtedly astik as a tradition. Thus a distinction should be Made between 


Advaitavad and Advaita Vedanta. Whereas Advaita Vedanta i 
Vedic tradition formalised by Adi Shankaracharya, the term Adva 
religious philosophy of ontological non-duality. For as soon as one accepts that 
Atma is non-different from Parmatma, of the essence of truth, consciousness and 
bliss, that Maya possesses three guna-s and constitutes everything objective 


including our inner psychological apparatus then one is, by definition, taking an 
Advaita position. 


S the Particula, 
ita describes the 


many academics 
y the traditional 


, academic critique has been vague 
Secondly academia has relied far too heavily upon textual 


ense of researching the paradigm within which Sampradayas 
tic material. The question this raises is whether it is at all 
tand a living tradition as an outsider. Arguably only an insider 


and ill-informed!, 
analysis at the exp 
interpreted Vedan 
possible to unders 


! ti —_ 
One of the most articulate critiques to date of the Sampradayas was delivered by J.S. Ahluwalia during Gut 
Nanak Dev University’s 1976 seminar on the Nirmala tradition. While his paper was well worded and 


thoughtful, it also demonstrated a rather naive understanding of both Gurmat and Vedanta. A terse, befitting 
response was appended to the printed text of the 


Singh Kesri — ‘please 5; d Ved lecture by the great Sanskrit scholar Sriman Pandit _ar 
- udy more 7] | - 
will be answered’ 4 edanta, read some more literature by the Nirmalas and all your qu 
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cine at in 

ss to the subtle nuances taught by a practical livi 

aie generally presented two static and logical m 

and Vedanta, and merely compared one to the oth 

ee otal that such an approach is too reductionistic + 
aa of traditional Sikh thought. 


has 4cce 


Ng tradition. Instead 
academics 


Odels of metaphysics 
er. This present work 
0 fully appreciate the 


Early Sevapanthi tradition 
In the Sikh tradition the qualification of orthodoxy is given to an ‘order’ or 
instigated at the Guru's behest'. Accordingly, the Sevapanthis trace 
back to a directive given by Sri Guru Gobind Singh Ji to one of his 
devoted Sikhs in 1704. At this time Sri Anandpur Sahib, the citadel of the Guri, 
“ the target of a violent campaign waged by the imperial authorities. 
ov or aber Khalsa army was besieged by Moghul forces intent upon 
a _ both the city and its inhabitants. When the fighting ensued one saintly 
pare ap ae Bhai Kanaiya Ji took to the battlefield but with a strikingly 
‘ifevont ‘ntention. His fellow disciples had been trained in valour rears 
arts by the tenth Gura. Bhai Kanatya on the other hand had been 7 i " " 7 
and selfless service by the ninth master, Sri Guru Teg —— ° i 1 ° 
disciple were united by the compulsion to perform his dharamic duty ; he 
the Gura had intended. Thus Bhai Kanaiya moved — are ae 
dying, whether Moghul or Sikh, indiscriminately giving them 


Sampradaya 
their origins 


avas, In principle this 
' The Nirmalas, Udasis and Nihangs are regarded as the other — oe aa shemselves. 
orthodoxy is maintained by the historical traditions and lincages instigated _ , Md ea cape of scholarly 
Sevapanthis, Nirmalas and Udasis, each with their own nuances, were _— ae generally designated them 
endeavour and mystical guidance termed prachar. Modern Sikh scholarship vt a doctrine and practice. 
‘sects’, a term wholly misleading for it implies some degree of compromise an of vruct of Sikhism « would 
Considering the problem internal diversity presents for the post Singh — ere years these ‘sects’ have 
sccm inevitable that they are categorised in this way. Thus over the last one ” vm literature However, the 
cither been ignored or demeaned to varying degrees of ‘heterodoxy’ !n mainstre 


tics Of the Sikh 
+ rs and mysttes 
Orders still constitute the vast majority of the Sant Mandali, the traditional schola 
tradition, 


: inth Gura. 
I — » ninth Gu 
Ie Was given the duty of maintaining the stables at Srf Anandpur Sahib by the 
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ni nO 


nearby welll. When asked why he had behaved in this 
explained that he was unable to recognise anyone other than as Bhai Kana. 
in each person. His devotion and mystical awareness onaniied a himsey 
life forms equally. The Sri Sukhmant Sahib composition of Sri Psst 0 Serve a 
describes this state as samdrishti, the one in whom the renditicesd Cn Dey p 
ended and the residual consciousness alone remains. Such an indivi dual vere hag 


only Braham: 


gat fanarat & FeATe 


ani (knower of Braham) sees all equally, 
both rich and poor alike 


AHS II Aa gH da AG Bd Shs USS I 


The Brahamgy 
Like the wind that blows on 


Sri Guru Arjan Dev Ji, Sri Sukhmani Sahib p.272 


S1i Gura Gobind Singh Ji recognised the temperament of his father, the ninth 
master, in the actions of Bhai Kanaiya. Blessing him, S17 Guru Gobind Singh ji 
directed Bhai Kanaiya to con k and as an affirmation bestowed 
him with his very own medical kit. nthi narrates this 
the Sant Mal granth’: 


tinue this great WOT 
Bhai Sobha kam Sevapa 


episode in 


eas 


l 2% 7 . ‘ | 
Textual references to this incident are contained in both 13" 


footnote on Bhai Seva Ram). An example ts Bhar Sukha Singh’s Gurbilas D 
partially incorrect reference to Bhai Kanaiya. In ank 44 he is described as an 
d sadness (Bhai 


have been used in its broader sense, meaning one detached from happiness an 
the same term to describe Raja Janak in his Var-s); 


ag Gert sas F et | > wear MAa UT aT | 
ust uae Have HO | Sa Gera A aout | 


see also the later 


which contains 4 
y well 


and 19'" Century literature ( 
asvin Patshah, 
‘Udasi’ although this ma 
Gurdas has used 


vater and served, giving water 


One devotee wh ACT ed asa 
o was an Udasi Sadhii, upon his shoulders he plac ck of v 
d Kanat ya. 


to drink i 
rink in the middle of the battlefront. This Udast Sadhti was name 
anthi notes on 
Devotees at Sri Anandp! 
Although this 
built by * 


The well or baoijj 
ich Bhat Kanaiya drew water still exists. Sant Surjit Singh Ji Sevap 


page 25 of his Gurbg 
ba urbant PG 
Sahib could obtain both : mn Darpan that the baoli was once a pilgrimage site 
e 
pa (ghee lamp) and dhiip (incense) from a Ramgharia pijar'. 


practice has st 
Opped, th 
devotee a » He well is sti 
ret S still consi 
aken as a blessing or pare idered sacred and the mangoes from the surrounding grove 


2 
ae Mal is an un 
— Ram Kishan 
GbG SéGhib Singh 


located at Tikana 
us Gurbilas 
d to be the 


Published m 
id P anuscri td tge 
In Patiala, It pt detailing the histor 
; . ; y of the Samprada : 
Bedi. Th Was written in 1866 7 mpradaya. A copy !S 
. € above ‘ . Sobha Rim al ; 
quot so compos 
ation is taken from page 38. The en ty il 
' ame incident 1s he 
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HSH agar Hate ator i fs Hf yao Gon Utor | 
iH Ig 3a oes em |) Het at Ug mifserer | 
fadde must Ue ware || ote fras os afs Ure I 
Afsoy ad 4g Gard 1 ag ve us fore 7d | 


That which you have done, immerse yourself in continuing this work 
Recognise within all only that complete Braham 
The wish which Guri Teg Bahadar uttered 1s to be fulfilled 
Make your tradition’s teaching focused on nirguna Braham 
Working, sharing and feeding 1s to be performed 
Keep on reciting the Gurmantra Satinam and have firm faith in the Gur Panth 


tue of Sri Guru Gobind Singh Ji to be a seed then in 
he manifest fruit. Here we see the 


and the compassionate 
his benevolent 


If we imagine each vir 
principle each traditional order represents t 
righteous warrior, the saintly scholar, the detached sadhu, 
activist!. Later Bhai Kanaiya was sent to west Punjab to perform 
service. Here he established a dharamshala providing food, shelter and spiritual 
guidance to the local populous. With the passage of time, he was succeeded by his 


devoted and humble chela Bhai Seva Ram?. 


ven by the Guru on page 160 of Sri Sant Ratan Mala (all references 


hakshish or founding directive gi 
d older editions unless stated otherwise). 


henceforth are from the standardise 


unts of Sri Gurii Gobind Singh Ji’s compassionate nature, one incident pre-empts 
Bhar Kanaiya’s respect for all living creatures. The Guru travelled to Mathura and Vrindavan in July, 1707. 
During his stay at Siraj Kund he visited all the historical shrines and firaths associated with Sri Krishna 
Bhagvan. As still often occurs in the streets of Vrindavan, while his party was taking rest a monkey stole the 
shield of an accompanying Singh. The Sikh immediately readied himself to retrieve it by shooting the monkey 
from the tree. The Guru admonished the Sikh and instead requested sweets to be placed on the ground to lure 
an exchange. The monkey ate but did not forsake the shield. The Guri then ordered /adoo sweets, and to the 
amazement of the people gathered around, the monkey offered the shield at his feet and began to ent the lad 

out of the Guri’s hand. The Guri is then lovingly caressed the monkey on its head and fed it all th : ad 
sweets (Gyani Ishar Singh Nara, Safarnama and Zafarnama page 211). elie 


! Among the numerous acco 


2 Bhat Seva Ram expanded the bhekh leaving a total of eight di isci , 
left only two disciples including Bhat Seva Ram. It is sulla tet be a a him Bhai Kanatya had 
Moghul Muslim soldiers he served water to during the battle at Sri Anand af : ng as ie OF the Injuted 
he became a fakir under Bhai Kanatya's guidance and established himsel pur Sahib. Named Bhai Nuri Shah 
where Bhai Kanaiya performed his tapasya. It is recorded by Sant “ee fon the other side of the , 
samadh had been made in memory of Bhat Kanatya, within wiih wes 


self r river from 
» Singh Ji Sevapanthi that a beautiful 
So the samadh of Bhat Nuri Shah 
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For Sevapanthis the Anandpur Sahib incident remains their defining mo 
rically but also ideologically. It encapsulates the distinct eth 
tion to serve others regardless of faith, caste, or cre 
passion and non-violence. Of this ethos, Bh 


not just historice™ 
order — the convic 
spirit of humility, com 


explained that: 
= fs uf Hf HS TH & AS afd Het eet feat set Fars o 
aay & ba 3G VOHA MESS Ve Tt HOS T ms Tay at dost fea y fer a3 | 
urg 3 Hat dt mess fEHE BUS TI 33 ted at Ret usHSH St ot Res | 


ai Kanajy; 


The best method of selfless service is that which recognises 
the Omniscient Ram in each and every creature 
The people of this world only recognise twenty four avatars but for the Gurmukh 
there are as many avatars as there are living beings and he sees all as avatars only 
In this way the selfless service of all life ts the service of Parmatma only 


Parchi Bhai Kanaiya Ji, ninth kathi 


The directive to continue his work in the west of Punjab is significant. Si 
Gurii Ji was selecting individuals based upon their own qualities for 
geographically oriented prachar!. The Sevapanthis became established in 
predominantly Muslim regions and in the process they drew upon the inspiration 
of Sufi saints such as Al-Hallaj, Rami, Rab’ia and Al-Ghazali. In contrast, the 
Nirmalas’ mastery of Sanskrit suited the propagation of Gurmat in the 
temnunology of Vedanta. A number were directed to establish themselves at 
SE weet learning and pilgrimage. It is recorded that the first five 
Singh and <i , 4 a Singh, Sant Ram Singh, Sant Ganda Singh, -— Bir 
Hlachivir, Pandis in, wane —- were sent to Kashi, Sant Dargaha Singh to 

| gn to Kurukshetra, Sant Pheri Singh to Kashmir and 
| ieetieal Is the propagation of = 
entirely compassionate and free rien phe 
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Sant Garja Singh to Kapal Mochan' 
scholarly Pursuits was two-fold: dua 
enrichment of the congregation’s kn 


wren ow Gurt’s behest. The fruit of their 
phisticated exposition of Gurmat, and the 
endeavour was first instigated by Sri rin “ge = ppeeihpien Braham vidya. This 
translation of the Mahabharat hcorhenreye4 ewe aut naonya Sahib with the 
a? et sina among other sceiptavedt ns ee ie ye eee 
een ah Arman of Bhai Kanaiya remained strong among the 

eink ived as austere, humble sadhis sacrificing everything for the 
social and spiritual betterment of society. While the mindset abides, their form has 
changed with time. During the 19 Century a number of Sevapanthis became 
amritdhari from the hands of the venerable Baba Sahib Singh Bedi’. Even so, they 
remained predominantly sehajdhari until the tutelage of Mahant Gulab Singh, 
under whom a sustained effort was made to have Sevapanthis adopt the 
amritdhari form. Nowadays Sevapanthis are largely amritdhari and keshdhart 
although a small number continue to be sehajdhari. All maintain puratan maryada 
and have close links to the other virakti Sikh Sampradayas*. 


Bhai Adan Shah Ji 


He was born in 1688 AD (Bikrami 1745) in Laou, a village near to the town of 
Shah Jivana in the Jhang district of Pakistan. Possessing a from an early age a keen 
mystical sensibility, Bhai Adan Shah’s potential was first recognised by the 
famous Udasi, Baba Gurdas Dakhani. This sadhu had been directed by Sri Guru 


| See Tirath Singh Nirmala, Bhavrasamrit Tika, pp.5-10 


2 Some of these texts are retold in Braj Bhasha within Sri Dasam Granth Sahib. Other translations at the 
cholars in his darbar were subsequently compiled into the Vidya Sagar Granth. 


Guru's behest undertaken by s 7 3 : 
That manuscript was lost forever in the river Sarsa during the evacuation of Sri Anandpur Sahib in 1705, 


although small sections appear to have survived. 


ed in Mahant Ganesha Singh Ji’s Bharat Mat Darpan, a detailed compendium of all the 
religious traditions within India and their various denominations. The detailed references in Sri Sant Ratan 
Mala demonstrate that the majority of parampras remained in the mode of the founding Sevapanthi, whether 
+ or amritdhari. There was the occasional Sevapanthi sadhii in the Singh form nib to the 


sehajdhari, keshdhart or a ‘ 
influence of Baba Sahib Singh Bedi, the first of whom was a chela of Bhai Adan Shah. 


3 This is record 


4p; rT ‘t term meaning ‘indifferent’ or u 
Virakti is a Sanskr! nattached thus referring to th ji 
e Sevapanthis, Ni 
, Nirmalas and 


Udasis. 
5 Bhat Sehaj Ram Ji states in the Parchi Sri Bhat Adan Ji Ki, chaupai 20: 
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10 
ar Ji to perform the service of prachar. He had event 
ually est 
ablish 


Teg Bahad 
himself in Laou village and proceeded to construct a dharamshalg 
his time teaching the illiterate how to read Gurmukhi script weak ts there, Hes eq 
, the correct pronunciation and exegesis of Sri Gurt Gosia the mo, 
Adan Shah obtained a thorough schooling in Gurmat ahib, At Bip; 
Sri. Sant Ratan Mala at this time he also developed the i ty 
truthfulness (sat), contentment (santokh), compassion (dya), moral Virtues ¢, 
(dharma), contemplation (vichar) and discriminatory wisdom (vivek)'. Sturdines, 
Soon Bhai Adan Shah became renowned for his intense spiritual; 
s. It was not long before this prompted a visit in 1713 di 
d custodian of the Sevapanthi Sampradaya. landing 


eloquent lecture 
eg at aaufi udH HdS II 


gifted i 
Ji’s feet Bhai 


fas fa nrg AYE AS I 
geen HS oH fag ort | Usguardt Fa Heeet I 
faar usne Gd USNS Il ag wou fd a8 5 Te Il 
aea fort ata at aad | nfs Beg dfers a fase I 
ga 3a sores EH USAT I fur act feo ufs Ste Sa | 
eat Gurmukh and Mahant 


Adan Shah) studied was a gr 
who benefited others, bringing happiness to all 
thout motive were allowed to study, 


reed was not acceptable 
ernment of this holy person 


hese people by sending him 


The Sant with whom (Bhai 
Gurdas was the name of this Sant 


Only those who were wi 


to have lust and g 
listening to the disc 


Some came to him for his narration, 
Gurit Teg Bahddar, the ninth Patishah had been merciful to t 
Also see Bhai Randhir Singh, Udasi Sikhan Di Vithia, page 119-120 and Kahn Singh Nabha, Mahan Ko 
page 416. There were in fact two Udasis of this name. The Baba Gurdas identified as the vidyagurit of B 

If near Shikarpur in the Sindh. 


Adan Shah is recorded to have established himse 


J as 
Sri Sant Ratan Mala (fifth edition), page 38 
? Histori aha Seva 
storical record of Baba Seva Ram is found in Koer Singh's Gurbilas Patshahi 10: 
mA musT | 
ata fumirdt iu? 


Tyg fier oH HA | Tas TSH 
We des Har nfs ardt | fies FIAS 


3H — 
As ator gut | Hae SH ufo Be gue il Ue Il 
nd of action for the sinners. 


» HOV a 
G Ram was a great Sadhii. He performed this ki 
Hindus and Turks water 


When batt 
e ha 
ppened and was fierce, with love he served the 


(The Gurii said) 
4, whom the ninth Gurii obtained happiness from 


Y 
ou are the form of Sant Kanaiy 
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Bhai Adan Shah recognised the inner state of the saint and fell dev 
his spiritual guidance. He served both Bhai Seva Ram and his senior 
Kanaiya Ji with the utmost devotion and selflessness. Bhai Sehaj jena = ed his 
it was Bhat Adan Shah who was with Bhai Kanaiya Ji when he renounce 

body in 1718: 


aa HS aeet® da a@ famrar | sa st A aT AS AST | 


When Sant Kanaiya renounced his body 
Then with him also was Sant (Adan Shah) fortunately 


1 Under his guidance the 


In due course he became the head of the Sampradaya ‘he epitome © f 
Sevapanthi order flourished due to the example he set as 


he 
saintliness. The dharamshdlas he established functioned in way? ey ee 
Guri''s discerning yet unified vision for society. With a large Y dastle soiall 
congregation being either Muslim or Hindu, he began vie anne Sanskrit 
Persian writings such as Imam Ghazali's Kimia-i-Sadat along wl ais 
Vedantic compositions such as Yog Vasistha into his daily lectures 1n Puryabr’. 


ee neininimtsinsrsninrnniscnrcanvinnnee 


Clearly there is a mistake within the text since it confuses Bhat Kanaiya with Bhat Seva Ram. Further 
historical information is recorded in the work of one of his disciples, Bhat Sehaj Ram, who compiled me 
Parchian Seva Ram. This text is replete with anecdotes and teachings from his life, written in the mid 18 
Century. Later texts such as those written by Gyanit Gyan Singh and Kavi Santokh Singh also contain 
references to these episodes. 


| Unlike the internal structure of the Nihangs and the later formal organisation of the Udasis and Nirmalas into 
Pafichayati Akharas, the Sevapanthis in their heyday never designated one individual as its highest authority 
such as a Sri Mahant or Jathedar. This is not surprising since they neither required the regimentation of the 
Nibang dal-s nor had to respond to the practical issues faced by the Nirmalas and Udasis. It was only after the 
19" Century ref t that the Sevapanthi ahi Sabha ee 

ntury reform movement that the Sevapanthi Adanshahi Sabha was founded with a nominated president. 


In practice, however, the Nurpur Thal parampra is generally consider ief li 
; , edt 
foremost authority. he chief lineage and its Mahant the 
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Typically astute, Bhat Adan Shah formulated a maryada the dharamshalg 
that enabled him to separate the wheat from ne chaff cer : he ee It 
was his practice to have both the Masnavi of Jalalludin ap be C ah. “sth 
explicated daily, while the accompanying water-well aaa i ae nie With 
leather top. When asked why he maintained these eae b P — that for 
the proud Brahmans the Masnavi was in the language at : " the en (nalechas 
and to be boycotted. The Muslim Maulanas followed suit ‘ ne grounds that 
Vedantic literature was nothing other than the writings of kafir = reviled nop. 
believers. For the strict Vaishnav water that had been in contact wen leather was 
considered abhorrent. Thus Bhar Adan Shah managed to indirectly Select a 
congregation with a temperament open to the teachings of the Guru. . 

History records that the Guru himself removed the sword (fega) atom Bhai 
Kanaiya’s person, an acknowledgment of his disciple’s entirely compassionate 
temperament’. To this day the Sevapanthi mindset remains one of service and 
compassion, extended to every living thing within one’s environment. All life 
should be recognised as a form of Braham. The unnecessary infliction of pain on 
any living creature «s considered the pinnacle of ignorance”. As an ethos this can 
be traced through the entire history of the order, motivating the actions of its 
Saints. For example, it ‘s recorded that once when Bhai Adan Shah was walking 
through the jungle he deliberately changed his route to avoid disturbing the birds 
he had noticed resting ahead of him. A century later Bhai Jagta Sahib was offered 
anything he so desired for having cured the youthful prince Kharag Singh’. His 
only request was for a quota of grain to be delivered to the dharamsala of Bhat 
Svaya Ram to enable the feeding of hungry sparrows and dogs. When the hot 
season began drying out one local village pond it was the Sevapanthi Sadhiis who 
rescued the suffocating - = amporind them to a nearby river. During 
British rule a policy was oe ete Punjab to kill stray dogs, to which the 
Sevapanthis, particularly a - — Phe protested and did their very best to 

. als. However, it would be incorr y 
protect the anima aiain, Dutivae the hatatt wet to consider these Sadhts an 
order of dedicated pa " sas violent Struggle for a just and 


= Bhat iya Ji, seventh katha 
_ - pam. Parchi Bhai Kanaiya 
1 Bhar Sehaj Ram, 
wis ethos as ‘pumanitarian’ would also be in 
I 


accurate b 
4 human beings: cause their defj 


2 Describing 
extends beyon 


h, the Jater ruler of 


nition of sacred life 


Punjab, was the son of Maharaj R 


_ anjit Sj 
3 Kharag SINE ingh and Maharani Datar Kaur 
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ghteous society in the early 18"century, the Sevapanthis are recorded to have 
ardently supported their use of force. On one occasion Bhat Adan Shah visited 
Lahore at the invitation of a famous Sufi Pir. While engaged in discussion, a high 
ranking official of Lahore (‘Sayad Stibedar’) appeared. This man was notorious for 
his persecution of the Khalsa, awarding five rupees for each severed head of a 
singh brought to him. Noticing Bhai Adan Shah’s appearance, the official asked 
hether or not he was a follower of ‘Marela’, denoting Sri Guru Gobind Singh jis 

e Sufi, sensing the danger of the situation, tried to reassure the official that Bhai 
Adan Shah was merely a follower of ‘Nanak Pir’!. Displeased by his timidity and 
the distortion implied by the suggestion that the historical Gurus were not one 
and the same, Bhai Adan Shah corrected the Pir's statement by loudly 
pronouncing his staunch faith in his beloved ‘Sri Guru Gobind Singh Jr’. Aghast 
and humiliated, the official left without saying a word. 
Bhat Adan Shah is also accredited with formalising the maryada and bhekh of 
‘the Sevapanthi Sadhis. The account of this episode, recorded in Sri Sant Ratan 
Mala 2, describes his initial hesitancy about ascribing any specific appearance to 
the order. Quoting a verse from Bachitar Natak, he carefully considered the danger 
of Sadhis being judged by appearance rather than by their actions’. However, 
practical circumstances being as they were’, Bhai Adan Shah directed the 


' To this day Sri Guri' Nanak Dev Ji is a crossover saint in India and Pakistan. Among Sufis and the followers 
of Qalandhars ‘Nanak Pir’ or ‘Baba Nanak Qalandhar’ is considered an important Sufi dervish. For example 
the founder of the Jahaniyan Sufi order, founder Qalandhar Hazrat Sai Qutab Ali Shah, had a great fondness 
for regularly reciting Japuji Sahib and Sukhmani Sahib. 


2 Sri Sant Ratan Mala (fifth edition), page 50 


> Sri Sant Ratan Mald records the verse to be this dohra by Sri Guri' Gobind Singh Ji; 
Sy fee was a Bale of Sf atte 1 nifs orf arst afeut aH aaa Hats | 


Those who exhibit their religious garb to the world to bring people under their control 
At their end the sword of death will cut them to pieces when they reside in hell 


* The issue that caused the formalisation was that when the Sadhiis were s 
dharamshala they were being forced into bonded labour by local authoriti 
ities os , 
appearance. Initially Bhat Adan Shah felt this was quite acceptable, “tain hi their impoverished 
argument of the Sadhiis that this hindered their practice. By formalising a bhekh his Hey ee the 
Iiples encountered no 


further problems. It is also worth noting that the designation ‘sel7 
of a ‘seli top?’ 
were entirely sehajdhari. opr clarifies that the early Sevapanthis 


pending time outside of the 
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h to wear a seli, a fopi, a white dhoti, to wind _ 

for their upkeep and 7 Keep = 4 we von of their Product «i 
of any hardship. The mal yada ensures that the sentiment o¢ the) 
, informs not only the imner wor Id of the Sadhi by “elfles 
th the external world around him. Never should his yn hi 
as on the community he seeks to serve. Thus the Sevapanthj js dit Negy 
impinge "is upkeep through the fruits of his own actions while can 
ee ae ot foremost, to socially and spiritually beneficial work fo, a 
sme accounts of the later custodian and great saint, Bhai Jagta Sahib 7 
replete with examples of this ethos. On one a ne Was approached by 
devotee expressing concern about the poor conditions in which he kept th, 
sadhus of the dharamshala he presided over. Indeed it was the case that Bhaj Jape; 
cahib insisted on ensuring the poor and needy were fed first by the Gyr; Ki 
Langar, often at the Sadhis expense. But he did not feel any concern explaining 
that when a Sadhu makes it known that he 1s hungry people come flooding to hin 
with foods and offerings, but when a poor man dies of starvation nobody lifts j 
finger. Thus he always considered the poor and needy first and foremost! 

Bhai Adan Shah became a legendary figure within his own lifetime. In the 
accounts of his life it is recorded that he was accompanied by a retinue of two 
hundred and fifty Sadhis. Later his desire for greater solitude away from the 
world of community politics took him to the Jammu district, where he became 
brahamlin in 1757 AD. Under his tutelage many Sevapanthi centres were 
established in the regions he had visited. Anecdotes demonstrating his wisdom, 
humility and saintliness were soon recorded in texts such as Sakhian Bhat Adar 
Shah, Parchian Bhai Adan Ji Ki, Parchian Fakiran Dian, and Gobind Lokan De. This 

proliferation of literature was written by Bhat Sehaj Ram, a scholarly saint of such 
a _ ae is still honoured by Sevapanthis as the ‘Ved Vyas’ of the 
iit osm ere in both prose and verse, these compositions became the 

al for later 19 century works charting Sevapanthi history 


1 rt 
Sevapanthis hencefo 


rope 
sorson in case 


compassiol 
‘teractions Ww 


i] -— 
Bhai Jagta Sahi 
Ib was a lat 
fase er Mahant of 
ee, | among certain sectio | 
SOciety’s Outcastes Account 4 
S 


» inclu escrib . 
he made it a part ding one elderly woman ¢ his devoted service toward the untouchables 


she passed awa 
that a brahamgya 


he Nirpur Thal parampra. During his lifetime Bhai Jagta Sahib 


of the local community because of his insistence on helping 
ho came 
he encountered in a very pitiful condition. Having first nee = 
sonally bathe, feed, care and cook for her. He did this until on vii 

jan De 


Cnse that Bhai Jaota exh; - 
Oneness of Sie Sahib embodied the teaching of Sri Guru AY) 


of his daj 
. his daily routine to per 
t Was in this § 


ni SCes only the 


Scanned by CamScanner 


15 


Vivek Pradipika 
chdanarieliienensastutgnsasesessaeetecssesis oso enn 


7 - , - Mala. It is 
such as Bhai Sobha Ram’s Sant Mal and Bhai Lal Chand’s Sri Sant Ratan 
within this latter text that we find the Bibeksar composition’. 


The Beginning of a Scholarly Tradition 


Other than the inspiration provided by the written accounts of his life a 
teachings, Bhat Adan Shah’s major contribution to the development of the “ 4 
was his emphasis upon scholarly pursuits. The tradition of arenes Sore 
incorporating Sufi and Vedantic scripture such as the Masnavi and Yog or ah 
traced back to him?. This spurt of literary activity beginning in the m 4 
Century continued well into the 19% Century with not only the ar 
historical compilations of Bhat Sobha Ram and Bhai Lal Chand Sevapanthi, a 
also a number of adhyitam compositions demonstrating a great breadth 7 
learning. Bhat Ram Kishan Sahib composed the highly regarded Japujt Sahi 
commentary Japu Parmarth. The Brahamgyan granth of Bhai Gopal Das drew upon 
both Vedantic and Sufi literature in Sanskrit and Persian. Svami Sadanand 
composed a number of works on Vedanta in Sadhi Bhasha. With regard to the 
Yog Vasistha, Bhat Adan Shah initially had its exegesis performed by a visiting 


pandit, after which it was transcribed into Sadha Bhasha dialect by the Sadhts 
around him: 


HH ntug uss ad, A Ao fees ae 
WAG ae aT so ust. ng Fe visg x Vat | 
Sa A St Are aida gran DY fig shor | 


' Sources on the life and teachings of Bhat Adan Shah 


are Sri Sant Ratan Mala, Sakhian Bhai Adan Shah, 
Anmolak Htray, Parchian Bhai Adan Ji Ki along with Dr. 


Gurmukh Singh’s /tihas Seva Panthian. 


* Pyara Singh Padam considers Bhat Seva Ram to be the author of th 


‘). S is correct then the Study and co 
€ author were to have been Bh 


¢ Parchian Fakiran Dian collection (see 
mmentary on Sufi literature began earlier 


| al Sehaj Ram, also a disciple of Bhat a 
Ram, the fact that both direct disciples studied and wrote about Sufi literature continues is cies the so 


that this interest can be traced back to their aforementioned vidyagurii. The text in question is a collecti f 

verses on four legendary Sufis, including Rab'ia and Mansir Al-Hallaj. Not surprisingly, th ll wnt 

the Upanishad’s Mahavakya statements and A oclamation Ppt asa . rs 
Of 80 unnoticed by the 


l-Hallaj’ : 
wiifion a] S Controversial] pr 
Mamas og waa fey A at rg mes 11 5 Rye aoe = 


The meaning of ‘ana-l-haq’ is this, ‘Indeed lam Go 
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Whichever words the pandit spoke, the Sadhus were writing down 
Thus after the end-ceremony of the narration (of Yog Vasistha ) 

And the donations had been offered to the pandit | 

Then in the language of the sadhus a whole granth was written’ 

t scholar of Farsi and Arabic. He - 

the rendering in Sadhu Bhasha of P 

hala two disciples were singled 
namely Bhai Garru and Bh 

ra was engaged daily in the 

at. His fellow disciple, Bhgj 


Bhai Adan Shah himself was a grea 
recorded to be the author of Paras Bhag, 
Ghazali’s Kimid-i-Sadat. From within his dharams 
out for their advanced understanding of Farsi, 
Mangia. Under the guidance of his gurdev, Bhai Gan 
reading and exposition of the Masnavi and Kimia-i-Sad 


es 253-254. Bhat Sobha Ram attributes this translation to Bhat Rang 
large and difficult Sanskrit composition came to be 


| c+ Sant Ratan Mala, page 108 and pag 
pertinent. A visiting pandit was commissioned 


Ji (Sant Mal, verse 1660). The story behind how this 


translated into the language of the masses is both amusing and 
to perform the text’s exegesis in return for an extortionate amount of money. Bhat Adan Shah understood well 


the benefit this brahamvidya would have for the sadhiis and congregation and thus allowed a few disciples to 
hide behind a curtain during its narration and write down what they heard. Upon completing his exegesis the 
pandit then discovered the deception. Outraged the pandit confronted Bhat Adan Shah only to have his ow 
corrupt nature revealed by the swiftness with which he was appeased by money and laudation. Because the 
Sikh tradition rejects the elitist notions of the classical Varnashram dharam model, Sanskrit literature Is 
valued purely in terms of its direct mystical and philosophical relevance. This episode mirrors 4 broader 
hostility among the Brahmanical hierarchy toward the post-Khalsa Sikhs in the 18" Century. Svami Kalyat 
Das Udasi’s characterisation of the Sikh tradition in his text Sache Khoj as a ‘shudra panth’, a spiritual pati 
for the lowest band of the caste system, helps to contextualise this hostility. It can be seen in Pandit! 
Raghunath’s refusal to teach Sanskrit to ‘shudras’ in the Guru's darbar in 1688 and in the destruction of 
Pandit Gulab Singh Nirmala’s original manuscripts by jealous Brahmans nearly a century later. 


ed to Bhai Gar 


Bhat Adan Shah and Pandit Kirpa Ram, a scholar from Sri Guru Gobind Singh Ji’s Anan dpur Sahib arbi: 
ch records its autho! 


Pyara Singh Padam identifies a manuscript in the library of the Maharaja of Jodhpur whi 

to be ‘Kirpa Ram’. Although it is not stated whether Padam’s opinion is based on this textual reference alon® 

it is: worth noting that one of Bhat Adan Shah’s closest disciples was also called Kirpa Ram Alternative! 

Bhat Sobha Ram's Sant Mal attributes the work to Bhai Garr. Old manuscripts of re text suet as those . 

pofonren ong ee al Department and Moti Bhag Palace in Pesbahe record it to be the po 
[ . e ivf ‘ gen 

Education in the Punjab since A melon aches on oA ae hadley —* a 


2 2 ‘ 
This is still a debate among modem scholars. The text’s author has been variously attribut 


, in 
or ‘touchs af 


Gurmukhi (an adaptation of the Kimi 
a-S. . ; 
praised’ aadat) in which Jesus, Nanak and other religious 
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Mangi, was directed to compose the Masnavi Bhakha', a translation of the ogering 
sections of Rumi’s Masnavi. The Sant Ratan Mala records that?: 


ds 8A AT ng CAT set Ha at | Sa ss oar us gee | 
ng asvet mise Afoe Ht UTA ofeS BA oer Ae USA a at nig HAet oh | 


One Sadhu was Garri and the other Bhai Mangia Ji 
Both were learned scholars of Farsi and they remained with 
Bhai Adan Sahib Ji delivering discourses on Paras Bhag and Masnavi 


The seriousness with which Sevapanthis began to take scholarly endeavour 
prompted the emergence within the Nirmala tradition of the Adanshahi 
upsampradaya>. This lineage of disciplic succession is recognised as an autonomous 
tradition by the Nirmala scholar Sant Gyani Balvant Singh Kotha Guru, and not 
merely a title given to highly educated Sevapanthi Saints‘. He identifies a number 
of individuals, both past and present, learned in Sanskrit and Vedanta, who 
attended the Kumbh Mela, and who referred to themselves as ‘Adanshahi 
Nirmalay’. Notable among them are Mahant Sampuran Singh, Pandit Uttam 
Singh, Pandit Narayan Singh and Sant Pratap Singh Ji Mitha Tivana Vale. 


' Since published by Dr. Gurmukh Singh as Masnavi Bhakha, Punjabi University, Patiala 


? Sri Sant Ratan Mala page 293 


> Page 245 of the fourth volume of Mahant Dyal Singh Ji’s Nirmal Panth Darshan describes an 
upsampradaya or sub-tradition of the Nirmalas called Sampradaya Adanshahi Nirmalay 


* Gyani Balvant Singh Ji Kotha Gura, Sri Nirmal Panth Bodh, pages 1065-1070. 


* Gyani Balvant Singh outlines two forms of crossover, dependent upon whether the Sevapanthi was 
amritdhari or charanpahuldhari. The process of crossover was identical for both, differing only in that those 
who were amritdhari were drawn toward studying with Nirmala Sants, and the charanpahuldhari studied with 
Udasis. Both under the influence of their vidyadgurtis began to wear the respective bhekhs — bhdagva coloured 
robes for Nirmalas, the loin cloth for the Udasis. They became labelled accordingly by the community around 
them at the time. In terms of the timescale of this crossover, it stems from the seventh Mahant of the Nipur 
Thal parampra, the fourth Mahant after Bhat Adan Shah himself. Bhat Sahai Ram became Baba Sahai Singh 
at the hands of Baba Bhag Singh Nirmala Kurivalia at an amrit sanchar in Lahore. Bhat Lal Chand records 
ae me eligh as an 'UdasT, perhaps referring to his more general maryada than bhekh as such. One of the 
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Inevitably the Seva Panth proliferated under Bhat Adan shah. Many of the 
modern lineages (paramipra-s) can be traced back “ one of his disciples and Many 
Tikinas were established by those he had initiated and tutored’. The role he 
played in increasing the influence of the Sevipantis during his lifetime is 
immediately apparent from the Sampradaya's alternative moniker 4, 
‘Adanshahis’”. Nirpur, Shah Jivana and Mitha Tivana remained key centres of 
Sevapanthi activity up until partition. Sadly, the move to East Punjab, the 
destruction of the bungas or colleges in Amritsar and the rise of the Singh Sabh3 
ideology all contributed to the diminishing influence of the Sevapanthis?, The 
change in circumstances has also seen the decline of training in Sanskrit, Farsi ang 
Arabic, although exceptions still exist". Yet they continue to be respected greatly 
by the traditional Sikh intelligentsia. Furthermore the work of Mahant Tirath 
Singh Ji, the Taksal of Gyani Sant Surjit Singh Sevapanthi, the Mahant Amir Singh 
Taksal of Satowali Gali Dera, and Pandit Nischal Singh Sevapanthi has had a 
considerable impact upon the Sikh tradition in the 20" Century. The Sampradaya 
remains focused upon the needs of society, serving all selflessly, although no 


| A Tikana is a lodge or halting place. Both the Sevapanthis and the Nanakpanthis of Sindh use this term for 
their centres. 


2 The reason for two different monikers is explained in Sri Sant Ratan Mala on page 504. It states at length 
that the names were given according to the personalities in their respective districts, but that it was one Panth 
with two titles out of respect for the chela of the gurdev: 


Sa ve 88 Se A Id 9S a OM IF fro OA Uf A ames STH I 


This one Panth had two different names each from the Gurii’s disciples 
They were the greatest of this land, to speak of them was beautiful 


> Even recently Mahant Jagmohan Singh Sevapantht of Yamuna Nagar was given fankhah, an official 
punishment by the Akal Takhat, on the charge of acting against ‘Sikh traditions’. In fact the offence he had 
committed was entirely in keeping with Bhat Adan Shah’s own example; arranging a recital and explanation 
of Garur Purana at the Dera he presides over. The question then arises, in the present climate would Bhal 


Adan Shah also have been threatened with expulsion from the Sikh tradition considering his own practices 
described earlier? 


4 e p 

In the notes appended to Sri Sant Ratan Malad a number of recent personalities are named who wert 
proficient in Sanskrit. These include Pandit Bana Singh Vedantacharya of Kashi, those of the Sevapan" 
ashram in Haridvar and notably Sant Bhal Vajir Singh Sevapanthi of Mitha Tivana whose daily practices 


7 : ag tes 
accordance with traditional practice (purdtan marydda)’, was to read and listen to the Yog Vasistha fora” 
hours in the afternoon. | 
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longer with bucket and spade but with the establishment of schools, colleges, 
clinics, hospitals and free medical dispensaries!. Traditional marydda such as Grati 
sahib, adhyatam Katha, bihangam rahit, deeper exploration of the meanings of 
Gurbani and the veneration of samddhs are still maintained in all Sevapanthi 
‘nstitutions, and with Satiguru’s blessings long may they continue. 


Bibeksar: an Introduction 


The only printed form of Bibeksar is found in Bhat Lal Chand's Sri Sant Ratan 
Mala. He dates the dialogue between Bhai Adan Shah and Bhai Dya Ram to the 
. year 1805 Bikrami (1748 AD). According to historical sources, Bhai Dya Ram was 
originally employed as the chief minister in Multan®. One day he decided to 
enquire about his future from a jyotshi. To his horror the prediction was of great 
misery, a consequence of the sensory pleasures he had immersed himself in 
during his life. This triggered in him deep contemplation about the very meaning 
of his existence. Bhat Dya Ram concluded that only with the absolute renunciation 
of sensual enjoyments could he avoid suffering. This would only be possible with 
the instruction and support of a true Saint. Since Bhai Adan Shah was by this time 
famed throughout the entire region, Bhai Dya Ram decided he would renounce 
his householder lifestyle and obtain diksha from him. However, after a few days of 
renunciation he felt compelled to return to his mother. Then following a number 
of days he returned to his gurdev. He continued to come and go in this way until 
one day he happened to meet Bhai Santokha Ji, the gurbhai of Bhai Adan Shah. 
The great Saint rebuked him for his lack of conviction. Only by emulating the 
Saints can one become a real Sadhi. Bhai Dya Ram was asked to decide who he 
wished to emulate, his Saint or his mother. The stern words of the Saint struck 
deep at the core of his heart. No longer could he shy away from his inner conflict. 
On the one hand there was a fear of the pain and loss that came with renunciation 


' Some still do, notably the original Kar Seva lineage which descends from the famous nishkam sevak ragi, 
Baba Sham Singh. This tradition of Kar Seva began with Baba Jhanda Singh, followed by Baba Kharak Singh 
and continues to this day. Sadly the original sentiment has been lost and replaced by an opportunist and 


ignorant destruction of Sikh architectural heritage. 


It is printed from pages 184 to 209 of the earlier editions, pages 129 to 149 in the latest edition. 


3 
See Sri Sant Ratan Mala and Itihds Seva Panthian. 
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and on the other, the intoxicating joy of spiritual practice. His decision Cither y. 
would be the point of no return for his life. Either he should make firm his you,” 
renunciation or he should give up this pretence of caramel y Striving for Muky 
Inevitably Bhai Dyad Ram threw his whole being into the latter. Thorough), 
resolute, possessing bona fide dispassion, he now had all the qualities Needeq : 
tread the path that would ultimately lead him to truth’. Bhaj Adan Shah 
intuitively recognising the purity of his heart, favoured his disciple with the 
opportunity to ask any question he so desired. It is this dialogue that CONStitute« 
Bibeksar. Sri Sant Ratan Mala explains: 


3u amet vise Afos at core dfea vrfomr act, J cleo oH! Fas 
ufeort gost 3, Aug Sd | AAS ASS oO YAS cltmr, se we Fs 
ad deat adt, wa aa He NAA oT, A ovet fer om Ht une ae 
J, wa set nize tt sg de F | feet yRAsT a Sa Gad | 
fezarrg fara on 3, A USH-HUH YnO-G3d ad-fhu a Y | us 
feza at age 3 | fA Buen as ute ag aet cient om FH 
feATH x ys seg | 


Yow Of 


Then Bhat Adan Sahib Ji gave his compassionate permission, ‘Oh Dya Ram! If 
you wish to ask some questions then bring them’. Thus when he saw the 
Satiguri’s happiness, with hands together he performed salutations, and 
whatever doubts that were located in his mind became Bhai Dya Ram Ji’s 
questions, and Bhat Adan Ji gave the answers. This question-answer dialogue 
formed one granth. The name of this is Viveksar, and the question-answer of the 
greatest subtlety is the Gurit-Sikh dialogue. This granth is the cause of supreme 
discriminative wisdom. Having obtained those teachings, Bhai Dya Ram Ji 
obtained peace.” 


' According to Sri Sant Ratan Mala he soon mastered the practices of jap, tap, sam, dam, uprati, tatikshy® 
shradha samadhanta, vairag, mokh ichhd, along with other sadhanas. Sturdiness in these, known collectively 
as the sadhana chatushtya, is the prerequisite for the pursuit of Brahamgyan. Vedantic texts describe aa 0 
identify one who is qualified (adhikar) for the teaching. For example see the opening sections of —o™ 
Yogindra Sarasvati’s VedGntsdra, Adi Sankaracharya’s Vivekchuramani and Pandit Nihchal Das’s Viel 
Sdgar. 


2 Sri Sant Ratan Mala, page 184 
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Historical accounts record that the 
swiftly achieve liberation while living, the state of JiIvanmuktt. Henceforth Bhai 
>=. remained in the company of his gurdev serving him and relishing his 
| teachings. He followed him to Jammu and was with Bhai Adan Shah 
ahamlin in 1757. Just as wood transforms into light and heat 
to fire, similarly the behaviour and mindset of the disciple 
transforms into that of his beloved master. Thus when Bhat Dya Ram returned to 
Multan he began performing prachar. His own son Bhai Kishan Das, merely a 
child at the time of his father’s renunciation, later became his chela. In 1783 Bhai 


ounced his physical body to remain ever situated at the lotus feet of 
of performing prachar and 


gurdev’s teaching enabled the ciela to 


Dya Ram 
spiritua 
when he became br 
through proximity 


Dya Ram ren 
his beloved Satiguru. Bhai Kishan Das took on the duty 
established a lineage which existed up until last century. 

Despite lacking any direct textual reference to its author, scholars past and 


present attribute Bibeksar to Bhat Adan Shah’. This prompts Gobind Singh Lamba 


to question whether both Bibeksa@r and Paras Bhag can be attributed to him based 


on the linguistic differences between the two. But it is quite plausible that like the 
writings of Sri Guri Gobind Singh Ji, stylistic differences are due to the contexts 
for which each text was composed?, Indeed by studying the closest comparable 
material by Bhat Adan Shah — his statements condensed into verse form in Bhai 
Sehaj Ram’s Parchi Bhat Adan Ji Ki — one can see the same teaching, terminology 
and metaphor. 

The content of Bibeksar indicates that at the very least the composition is based 
upon an actual conversation. Firstly, particular answers testify to a mind well 
versed in the concepts, nuances and analogies of the Yog Vasistha granth*. 
Sevapanthi tradition recognises no greater authority on this granth than Bhai 
Adan Shah. Secondly certain questions are constructed in response to an earlier 


' See Pyara Singh Padam's Sikh Sampradavali, Gobind Singh Lamba in Sakhian Bhat Adan Shah, Dr. 
Gurmukh Singh in Paras Bhag and Surain Singh Vilkhu in Bhai Adan Shah: Jivan Te Rachna., 


2 —— a 
For example, the linguistic and stylistic differences between Zafarnama and Chand? Di Var. 


> Similarities to BibeksaGr are numerous, including the same terminology such as ‘sudh satak’ (verse 37), 
‘budhivan’ (verse 51), ‘pralabdh’ rather than prarabdh (verse 149), ‘pattal’ (verse 253), ‘sarab bidpak’ (verse 
421), ‘sahasra barakh’ (verse 539), combined with similar subject matter and metaphor for example the 
nature of ‘atam sukh’ (verse 84), repeated ‘siiraj’ and ‘dhup’ imagery, the same teaching on linguistic 
differences (verse 338), ‘gyani pad” (verse 628) and the world arising from the ego, : 


4 . ° 
This will be demonstrated in the commentary on Bibeksar. 
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accumulated ‘nformation given on 4 topic over a number of 
most significantly, questions are corrected in SOME Cases 
and in one instance for a specific misinterpretation of g 
gue. Such elements rarely arise in medieya| 
texts composed using the prashanottri form as a literary tool. Lastly, the scholar 
Surain Singh Vilkhu places great emphasis on the credibility ad Bhai Lal Chand’s 
opinion about the author because of his direct lineal connection with bhai Adan 
Shah. It is therefore safe to assume he is the intellectual author of Bibeksar. 


Both tradition and scholarly opinion 
Bhai Sehaj Ram’. It must not be forgotten 


Shah had instigated a wave of literary an , 
including the recollection and transcription of teachings accredited to the earlier 


Sevapanthi masters. Bhai Sehaj Ram was from the same geographical region, the 


fellow gurbhai, and the li 
assume they shared a very 


answer or from the 
prior answers. Perhaps 
for misunderstandings, 
metaphor used earlier in the dialo 


accredit the physical text to the pen of © 
that by this point in history Bhai Adan | 
d scholarly activity among his disciples, | 


fetime companion of Bhai Adan Shah. One can safely | 
similar written style. This provides us with a fairly 


accurate date for the penning of the text. While the dialogue took place in 1748 it - 
was transcribed at some point between this same year and the end of the 1760s, © 


for while Bhai Adan Shah renounced his body in 1757 Bhai Sehaj Ram lived until 
1770. 

In terms of the sources drawn upon for exemplification, the most frequent 
within Bibeksar is the direct quotation of Gurbani. This 1s accompanied by general 
references to Puranic narratives (Prahlad, Narsinha, and Vipaschit), the Bhagvad 


Gita, and specific references to saints from both the Bhakti (Mira Bai, Dhana | 
Bhagat and Dadi Dayal) and Sufi (Hazar Shah) traditions. He does not 


incorporate this material for the sake of comparative study, as has recently been» 


suggested by one author’. In keeping with the exegetical methods of the San! 
Mandali the examples help elucidate key principles of Gurmat and adhyatam 


updesh. This is an approach shared by all traditional Sampradayas and is mirrored | 


particularly in the literature of the Nirmala and Udasi orders from the same era. 
It is significant that the Yog Vasistha is referred to as one of the source | 
materials for the explication of Vedantic terminology. Exegesis of Vedanta during | 
—— J 
In recent conversations with this author both Sriman Mahant Kahan Singh Ji, the present Mahant of Tiki | 


Bhat Jagta Sahib, and Dr. Gurmukh Sin ae 
, " gh, the leading academi = = 7 t that (A 
conversation was recorded by Bhat Sehaj Ram. g academic on the Sevapanthi tradition, 20°F? 


2 ° ° . 
Dr. Kirpal Singh, /istory of the Sikhs and their Religion: Volume One 


i 
h 
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the 18" Century generally avoided the more intellectually demanding, highly 
technical treatises of Advaita Siddhi, Naishkarmya Siddhi, Brahamsitra Bhashya, or Sri 
Gaudapadacharya's Karika'. Instead scripture containing varying degrees of 
synthesis between Advaita Vedanta and Vaishnav saguna devotional practice 
were adopted such as Adhayatam Ramayan, Prabodh Chandrodya Natak, the Bhaguad 
Gita and here the Yog Vasistha?. Evidence suggests that the influence of this latter 
text existed much earlier within the Sikh tradition. An important insight is 
provided by the author of the 17" Century text Dabistan-i-Mazahib who identifies 
the ‘Nanak sect’ as the source of the Sukdev and Janak teaching he narrates in its 
entirety, a passage he demonstrates to be a direct quotation from Yog Vasistha. The 
text continued to be a source of inspiration well into the 20 Century. To this day, 
it is not uncommon to hear the description of Yog Vasistha’s seven bhimika-s in the 
discourse of Sants and Gyanis*. Sri Sant Ratan Mala records the sustained 
popularity of the text amongst Sevapanthis. Indeed, a similar degree of conceptual 
influence to Bibeksar is found in the Sidhant Katakhya written by Svami Sadanand 
Sevapanthi composed in the mid 19" Century. His own gurdev, Bhai Ram Dyal Ji, 
is also recorded to have studied and performed the exegesis of Yog Vasisthat. 


' Of course there are notable exceptions such as Pandit Sada Singh’s Sanskrit commentary on the notoriously 
difficult Advaita Siddhi by Sri Madhusiidan Sarasvati from 1767. Another example is the much lauded Moksh 
Panth Prakash by Nirmal Svami Pandit Gulab Singh Ji which remains the pinnacle of Nirmala scholarship in 
the post-Khalsa era. It critically evaluates the numerous schools of Indian metaphysics from the stance of 
Advaita Vedanta, quoting directly from shastras such as the Brahamsiitra-s and Upanishads. It encompasses a 
wide range of thought, from the heterodox philosophies of the Jains and Buddhists through to the specific 
Bhamati and Vivarana schools of Advaita Vedanta. Methodically through piirvpakshi sidhanti analysis each 
chapter (nivas) establishes in turn the nature of Tatpad, Tvampad, Akhandhartha, Jivanmukti and Videhmukti. 
By the 19" Century Nirmalas had produced translations and commentaries on even rigorously philosophical 
Sanskrit compositions. 


This is a common theme throughout the Sadhi Bhasha treatises on Vedanta studied by the Sikh 
Sampradayas. Vichar Sagar which explores Vedanta in great detail was composed by Pandit Nihchal Das, a 
Dadipanthi Sadhu. Saruktavali was composed by Kavi Hardyal Ji whose relative had been honoured by Sri 
Guri Amar Das Ji. Vichar Mala was composed by Sadhii Anath Das in 1668. AdhyGtam Prakash was 
authored by Kavi Sukhdev, a court poet of Sri Guri Gobind Singh Ji and identified as an early Nirmala by 
Mahant Ganesha Singh. These scholar saints all belong to later nirguna Bhakti traditions and are united in 
their aim to provide a linguistically accessible condensation of the philosophy of Vedanta. 


* See the footnote to question sixty one for a description of these seven stages. 


* The teachings of Bhai Ram Dy§l Ji presented in Sri Sant Ratan Mala also contain characteristic elements of 
the Yog Vasistha such as the seven bhiimikas, the emphasis on vasnd, and a description of sankalap. 
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rbilas Granth contains a particularly 


i <6 Sri Bir Mrigesh Gt 
Pandit Sher Singh Nirmala 's g ade , 
“ ant textual reference to its later influence’. It describes the mary2da in which 


1 of Yog Vasistha to the sangat by none other than Babs 
gth Century saint Baba Bir Singh Ji. He 
ated Bhai Sahai Kam Sevapanthi int, 


import . 
there was daily expositiol 
Bhag Singh Kurivale, ame to “ — 

lier as the Nirmata anaes 
Se teed the founder of one parampra of — ae Anothe, 
reason for the text's sustained popularity is because ‘i me a 1 yr concepts 
through accessible and memorable narratives. Thus if alas [ ae ion of key 
concepts underpinning Gurmat Sidhant such as _ ; ma, _ adoaita, 
turiya, trehguna, gyan-agyan, kaivalya muktt, Parmatma, Bra amngy a is is the 
reason for the study of Vedanta?. Numerous and diverse | hand-written 
manuscripts in Gurmukhi script of the Sadhu Bhasha translation still exist 


demonstrating that its study has pervaded Sikh history”. 


history of the Baba Bir Singh Naurangabad upsampradaya. This reference 


| This very large granth charts the 
ay of the first skandh: 


‘s taken from the twenty ninth adh) 


ust Sust fos gos uns efratfes Fes X je at aa nia ataso JH JIT | I 
Repeatedly, during the first two ghatikas of the day the exegesis of (Yog) Vasistha and other Vedantic granths 
and kirtan was performed. 

According to the Nakshatra branch of Vedic astrology, the moon’s monthly cycle is broken into twenty eight 
divisions called nakshatras. Each division is made up of sixty ghatika units. A unit lasts for twenty four 
minutes. Two ghafikas form one muhirat, which can be considered either auspicious or inauspicious. 
‘Doghari’ is the colloquialism of dvi-gharika. It is also noteworthy that Pandit Sher Singh also mentions the 


study of the Paftchdashi at this dera. 


2 Vedanta is a conjunctive term made up of Ved meaning ‘Veda’ and Ant meaning ‘end’, referring to the 
Upanishad compositions appended to cach of the four Vedas. Specifically it refers to any cohesive 
philosophical system based upon the concepts found within the Upanishads, namely Maya, the non-duality of 
Jiva and Braham, the nirguna and saguna forms of Braham, gyan, brahamgyan, avidya, et cetera. 


3 In its original Sanskrit form there are two versions of this very large text, the greater and smaller editions. 
The ‘smaller’ Laghii Yog Vasistha of 32,000 verses is broken into six specific subject headings or prakaranas. 
Manuscripts in Gurmukhi from the 18" and 19" Centuries compiled various prakaranas translated into sadhi 
Bhfishi, While some later granths quote directly from the text, such as Nara an Hari Updesh by Pandit 
Hardev Singh, others allude to it in form and content such as the Vaird Praknr 1G an Sealer 
sections of Sant Harinam Singh’s Harindm Bilas. The composition eo infl a aa h a there has 
been a decline in the study of Sanskrit since the Singh Sabha Movement. Its infl er “ oy even | 
relatively ‘mainstream’ figures such as the great 20" Century saint, Sant Attar enue aie om | 


| 
| 
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Stylistically Bibeksar is a prose prashnottri meaning a question and BnENGEE 
dialogue between a gurti and cheld. This style is found within nearly all Vedantic 
scripture including the Upanishads, the Bhaguad Gita, and the Yog Vasistha itself. 
Even in philosophical analysis, a variant form termed piravpakshi-sidhanti is used’. 
It is ideally suited to the emphasis upon shabad praman (scriptural evidence) and 
arthavad (illustration through analogy). Alike much of the Sevapanthi literature 
from the 18th Century, Bibeksar contains Arabic and Farsi words such as manind, 
lashkar, kKhanay, gulam, asbab, fakir, sahib along with both tatsam and _ tatbhava 
Sanskrit terms such as jotshi, mukta, parmarth, vasna, drisht, sankalap, avastha, 
drishtant. Beyond the specific terminology, the language is a mix of Lahindi, 
Pathohari and Sadhu Bhasha dialects, as would be expected considering the 
geographical location of the author. The reader will find within the Punjabi prose 
punctuation marks combined with bracketed terms whenever sophisticated 
analogies have been used. These additions date back to the first printed edition in 
1953. A small number of errors in the text from the most recent (fifth) edition have 


been corrected here. 
Translation and Commentary 


The translation has been kept as literal as possible without allowing the 
meaning to become obscured. Non-gender specific pronouns have been translated 
as ‘he’ assuming Bhai Adan Shah would have intended the same. It is worth 
noting that unlike the Nirmalas and Udasis, there have not been female 
Sevapanthis*. Considering the terseness of each answer certain sections have 
required extensive commentary. The commentary serves only to reveal the 
wisdom contained within — such are the traditions of the Nirmal Bhekh. 


' This method is used to present the rival views (piiravpakshi) of various other philosophies. In turn each 
Position is analysed, beginning with the weakest working through to the one possessing greatest accuracy. 
Finally this is also rejected in favour of the philosopher’s own view (sidhanti). This approach has been used in 


Pandit Gulab Singh’s Moksh Panth Prakash. 


* The appended information in Sri Sant Ratan Mala on the present status of the bansavalis described by Lal 
Chand Sevapanthi mentions only one female Sant named Mai Lachhmi. With no extra information, she 
appears to have been the last historical member of the Shahadare bansavali, a short lived lineage preceded by 
Bhai Ishvar Das, Bhat Jai Singh and finally Bhat Adan Sahib. Assuming these individuals lived an average 
life span, keeping in mind that Bhat Adan Sahib renounced his body in 1748, it would seem that she was 


initiated into the order around the turn of the 19" Century. 
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a@ hfsare yATte 


One!, manifest and unmanifest, through the grace of the True Gura 
me Fae ATT feoecrs 
Now Bibeksar is being written 
Harersdo (YRS) (SX) 
Invocation (question) (answer) 


gus dua da fag fg de 3 ys fs | 
fsnfa gee asa faa Je AYA IA 


Without form, sign or colour, the Lord is distinct from the three qualities 
Says Nanak, only when that One is very pleased ts all this understood? 


oH 3H At Afsag car ave fens I 
mm} Adat usd iy A YfSursy 12 


Salutations, Salutations to Sri Satiguri, protector and cherisher of the poor 
You yourself bestow shelter, you yourself provide protection. 


HSS | 


HOH Has f3ae AS ae AS Uns fag Te | 
Jd Aa stat afe Ales Has 3G AE ISI 


Through the pleasure of the Saint, the cycle of birth and death comes to an end, 
The unrivalled suffering is taken away and that state of living liberation is achieved. 


Ado | 


Fa Id Se YRS aa ria dear fry act T 
Hae AAT Ho dat fHetes four afs gia 


'«One’ conveys the indivisible, undifferentiated Braham, wholly unique and without a second. 


2 Sri Gurii Arjan Dev Ji, Sr7 Sukhmani Sahib, p.283 
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When the pleasure of the Gurit is obtained through the prostration of the Sikh 
Whichever doubts existed in his mind are removed immediately through the Gurit’s 
kindness. 


2. The Evidence of a Seeker 


US q. Ys AaaTAt et fom 3 | 
2. 7 fae ude act fea fos args Aue fea afy AaeET ar? 


Question 1. What is the evidence of a seeker? 
2. That anyone without this evidence will remain unable to 
awake from the dream for one instant? 
83d q. ude Afomrat a gu & fim, mise must 2 fAHas am df 
de | 
2. UdeT eet J nTSH GA feu, fen + fast Ta Ayre St Tue I 
3. adae Gre saa Hg, 20 urfeat oO, fans <hore feea at 
a | 
g. fans ursgon adt a 3, Anise wre afar 2 0 
U. Ud atageAar 3 wetter T | 
é. fa@ fag us sro ct faess det J, BE fs qo Agua 
Afton PIAS Jet | 
>. Ga wane U fans Fett aot faa wat oot ater 
t. mga fea A Hee fenmua Age gu, J | 
«. ma aad ude’ fAHdS nd AST II I 
Answer 1. The evidence of the form of a seeker is meditation, this will 


not happen with continuous recitation of words. ; 

2. That evidence keeps the seeker in the flavour of the Atma, 
beyond this that seeker enjoys no other tastes. 

3. His duty is to break the attachment to the body et cetera, this 
process of contemplation is described as ‘discriminative 
intelligence’. 

4. That seeker’s inner Atma is said to be that Parbraham, 

But it is bound by countless desires. 

6. Just as when the removal of the dirt of desire happens, one 
sees manifest the purity of the essential nature. 


oF 
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7 That is the darshan which can never be empty, even to the 
extent of the eye of a needle. 

8. The meaning of this is that it is the all pervasive complete 
form (Braham). | 

9. And the outer evidence is through remembrance and service. 


Invocation 


33Cfs des nifoa ard Ade AS AHIE | 
3u0 3 Tug yg Bsa tats Ja Il 


Repeatedly I offer salutations to the all powerful One by performing full body prostration 
Says Nanak, with your hand O Lord protect my mind from wavering 


Sri Guru Arjan Dev Ji, Bavan Akhari p.256 


Ht Soak UTHSH UGH UTTET OE | 
Was BIS HH dear ug ud Ufdats He I 


Sri Nanak, the supreme person', supreme lord of all within all conditions 
I make my salutations to both of your feet by placing my head to the ground 


Kavi Santokh Singh, Sri Gur Nanak Prakash, Piirabaradh Adhyay | 


dfae A fw qufefo oe ud Je Waa Ae AueTet | 
edt Send ug ud ue UH at AS A ASST I 

od fas BH Ad AS aH Wd Se Hae fess Te | 

fen ue don goes T fsa we fa dg AOS | 


Great Gobind Singh, master and ocean of compassion, 

He removes the coldness of the heart, and is forever imparting pleasure 
If one takes refuge in His lotus feet verily he crosses the ocean of existence 
By uttering his name all desires are fulfilled, 
no worries arise while remaining in the plane of worldly existence 


; ' : 
The term purushottam is an epithet for Vishnu and Krishna and is used here to indicate Sri Gura Ji’s sta 
as the Guru Avatar. 
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In this way I perform obeisance to those lotus feet, 
for he has protected his own humble slave 


Pandit Gulab Singh Ji, Moksh Panth Prakash, Mangalacharan 


Ag fAw dg vas & HH @AfS A 
aUe Ue UotH & fScHe AGU YSTA I 


Iam a lowly slave at the feet of vidyagurii Sher Singh 
I prostrate at the lotus feet of this manifest form of purity 


Commentary 


The teaching begins in the traditional manner. The author offers his 
mangalacharan, the auspicious invocation, containing all three standard elements; 
offering salutations (namaskar), establishing the subject of the teaching 
(vastiinirdesh) and seeking blessings (dshirvad). The opening question and answer 
mirrors the four anubandhs, the preliminary questions about any given scriptural 
teaching’. Firstly, the practices which qualify a ‘seeker’ (adhikari) are identified, 
then the subject of the teaching is given (vishey), the means by which to realise the 
teaching are explained (sambandh) along with the goal to be realised (prayojan). 

The author then defines the nature of meditation. It is a state which is opposed 
to ‘the continual spoken recitation of words’, meaning that the aim of meditation 


' These four are conveyed in all shdstra. See for example salok 3 to 31 of Vedantasdra. The fifth salok states: 


aA Bqaea a aftrarkasaarreaastate 


The anubandhs are named adhikari, vishey, sambandh and prayojan 


Kavi Santokh Singh Ji describes these four in Rut 5 of Sr1 Gur Pratap Stiraj Granth: 


mifteardt 7 TSA ATS fea Hteeys feast A | 
aU YoH soe eels F fes Aaa Ate ufows | 
ay fsfeafs usHde urufs fect yuna ato sue I 
The adhikari is one who practices the four sadhanas. The vishya is to understand the unity of Jiva and Ishvar. 


The sambandh is to know this perfect wisdom of Braham. Having removed suffering and obtained the supreme 
bliss is the prayojan. 
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is to quieten the endless chattering of the mind. This a a Process o¢ : 
sustained introspection, dependent upon both sincerity and devotional sentiment 
Additionally, as the Brihadaranyak Upanishad teaches, the sneier should avoid 
meditating upon ‘too many words’'. The intended meaning here is that One 
should restrict meditation to only a few terms that describe the essence of Truthz 

Throughout this dialogue the cause of bondage is attributed either directly oy 
indirectly to vasna. A Sanskrit term, its root is ‘vas’ meaning ‘staying’, ‘embeddeq 
or ‘remaining’. Thus a vasna is a psychological impression (sanskar) within the 
unconscious mind produced by a person's past actions. It exists as a sublimina| 
memory or rather a latent tendency that is neither concerned with the past nor the 
future consequences of its expression and fulfilment. When triggered it motivates 
many negative behaviours ranging from an instantaneous arousal of anger 
through to the subtle but persistent hankering for any gratification it seeks. It js 
worth noting that the Yog Vasistha places great emphasis upon the role of vasna, It 
distinguishes between two categories of vasna: 


areal fafa ical Bal @ Alsat aa | Alea Aeaal fq: Bel Aeafeaaart 


— + 


Vasna is said to be of two kinds: the impure vasna is the cause of rebirth and the pure 
vasna is the destroyer of rebirth 


Yog Vasistha, Bhardvajprashan 6 


When the seeker cultivates ‘pure’ forms of this strong psychological 
motivation, it purifies the mind. Then it becomes the means by which to obtain 
mukti — the liberation from the cycle of birth and death. This purified motivation 


—" 
See salok IV.4.21 of the Brihadaranyak Upanishad. The teaching is reiterated in the Paftchdashi of Svaml 
Vidyaranya (salok VII.107). 


,) — ‘ ‘ i 
The commentary on the original Upanishad cites the statement in the Mundak Upanishad in which 

describes the most suitable meditation to be upon the ‘syllable Om’ alone (salok IL.ii.5), The Bhagvad Gitd 

(salok 8,3) also recommends uttering and meditating upon ‘Om’, the ‘single syllable’ (eka aksharam). 


> This is due to the close link between vasn@ and sankalap 


ee another crucial concept in the Yog Vasistha. In th 
second chapter entitled vasnakshayaprakaranam of the Jivanmuktiviveka, Svami Vidyaranya has written 
great detail about shudh (pure) and ashudh (impure) vasnd. 
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sts as the mumukshutva, the intense yearning for liberation’. Sri Guri Ji 
fitting description of this pure desire: 


Ys HOH Hee foes | of ufss enrfe | 


manife 
provides a 


O Lord, release me from the cycle of birth and death for I have fallen defeated at your door 
ori Guru Arjan Dev Ji, Rag Bildval p.837 


Impure vasnas are differentiated by the quality (guna) they possess. With the 
quality of ignorance (tamoguna) it is termed vishyavasna and is concerned only 
with sensory enjoyment at the level of the gross body. This is also termed 
dehavasna, the ‘latent impression concerned with the body’, due to the three types 
of error it gives rise to which are i) to take the body to be the Self ii) to believe that 
the body’s defects can be remedied and iii) the error of projecting good qualities 
onto the body. All that is produced by this type of vasna is concerned with the 
body whether it is wealth, relationships, children, appearance, etc. Vasnas that 
possess the quality of activity (rajoguna) take two major forms — lokavasna, 
meaning concern for the opinions of the world, and shastravasna, the pursuit of 
mundane knowledge?. Svami Vidyaranya characterises the sentiment of the first 
form as ‘I will always behave in such a way that no one criticises me, but rather 
that everyone praises me’’. Shastravasna is said to take three forms: attachment to 
study, to scripture, and to the performance of ritual. Indeed this can be enlarged 
to all forms of attachment to knowledge and learning. The imprinted vasnas 
continue after the death of the gross physical body and influence the nature of 
one’s next birth. Thus the culmination of the process of inner purification brings 
about ‘vasnasamparityag’ meaning ‘to achieve the cessation of the manifestation of 
vasna’. This understanding of ‘desire’ must be distinguished from similar terms 
that arise in Bibeksdr such as sensuous enjoyment (bhog) and lust, the attempt to 


hee 


" There are in fact three kinds of mumukshutva; i) mand, the ‘inferior’, in which the individual only desires 
liberation whenever he hears the Satiguri’s teaching ii) madhyam, the ‘middling’ desire, arises when he has a 
Sustained detachment from the world of objects and has turned to the Gurii for instruction iii) mbar the 
Mgorous’ desire for liberation and nothing else, exemplified by the Sri Guri Ji’s quoted statement above. 


2 
See also verses 104 to 122 of the fourth section of Pandit Gulab Singh Ji’s Moksh Panth Prakash for a 


detailed exposition of the various forms of malin (impure) and shubh (good) vasnd along with their 
Subdivisions. 


3 — = = 
Svami Vidyaranya, Jivanmuktiviveka, vasnakshayaprakaranam 43 


of, pease’ a7 4 
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desired (trishia). Both of these are in fag t 
d by the Yog Vasistha as two sub-categorie, e 
the desire for any given object, and trishng i, 


possess more and more of what is 


consequ 
lokavasna in the for : 
has already been explained. 4 metaphor the effect of visna upon q, 


al Shah describes through a 
ea nat The ‘dirt’ of desire is shown to nme erp be the ming 
which by cleaning it reveals our own frue self-il sa ja . mind ig 
mirror-like in the sense that when filled with the aa a oughts an desires i 
y ever reflect upon itself. All that is seen is this sanie dirt. In contrast ; 

which illumines it — the eye, 


can onl 3 
flects the consciousness 
on allows the mind (or rather the budhi) ty 


purified mind naturally re , 

pure Atma. The process of purificati e mind (c 2 

manifest our true identity as nothing other than Atma. This teaching establishes 
minate in a darshan or blessed vision of an 


that the spiritual quest does not cul ) 
object such as God in visible form. A proceeding metaphor describes a form of 
darshan in which even an eye of a needle cannot be described as ‘empty’. This is 


the ‘seeing’ that comprehends consciousness pervading everything. As the Katha 


Upanishad explains: 


FOOSE AEA 
The Atma is subtler than the most subtle and greater than the most great 


Katha Upanishad, 1.1.20 


ame ey oo spiritual practice is to reveal our own true nature as 
is rea pha ath . document A further characteristic of this state of liberation 

’ in the answ : 6 
Ras). er to be knowledge of the ‘essence of the Self’ (Aim 


3. Public and Private Practice 


4, eats sfoat mar Has fed afser, farer Bz, ae, fant 3? 


Question 1, Whi 
ile one should remain in the company of Saint 
aints, one 


should also remain i 
alin in : ; 
qualities of each? solitude; what are the differences and 


Scanned by CamScanner 


Translation and Commentary 35 


eeepc ements sseseissinssneraneeesemsmemesea 


esq q. AT Has ot arf fd AS yaar ot ypect HEU at 
. 2. Heufes east as ge tuusstsz) 
3. HS MUHTS a6 foas 3 Tt I 3 I 
Answer 1, In the shade of the Sadh Sangat, the journey along the path to 
Truth is travelled with ease and comfort. 
2. At the same time, good qualities should be obtained in 
solitude. 
3. From both honour and dishonour one will not obtain 
fearlessness. 
Commentary 


The literal meaning of Sadh Sangat is the company of Sadhis, the 
congregation of sincere seekers and knowers of God!. Keeping the company of 
realised saints is a crucial component of Sikh practice. Gurbani is replete with 
statements celebrating the opportunity it provides for spiritual progression and 
eventual liberation: 


AY at AST Het Ada i A Bats Ret AY set 1 ATG Hafs aafs ssret I 


The service of the Sadhus brings the state of sustained peace 
If you wish to obtain eternal happiness, 
then the Guru’s teaching is to join the Sadh Sangat 


Sri Guru Arjan Dev Ji, Rag Basant p. 1182 


It is a long established practice to describe any collection of Sikhs in the 
Presence of Sri Gurii Granth Sahib the ‘Sadh Sangat’. Indeed this is true, for all 
have demonstrated varying degrees of adherence to the teachings of the Guru. 
However, it goes without saying that not everyone who describes themselves as 
Sikh is fully committed to transcending his or her own ego. Yet this is precisely 


the reason for why such importance has been placed upon keeping the company 
of the Saints: 


eee eee 


Alternative titles exist such as Sat Sangat and Sant Mandali. 
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DSSS 
afg zafs fem vane AU Hofs fee AT 3 aet II 
aa @uen wien afs aenfy Ano Aas AST I 


None from the four castes or six philosophical traditions can become q 
Sadhu without the company of Sadhus 
Charged by the Guri’'s teaching, the Gurmukh understands 
the necessity for keeping Sadh Sangat 


Bhai Gurdas Ji, Var 15 verse » 


When Bhai Adan Shah talks of the Sadh Sangat he is referring to the combineq 
congregation of Saints and earnest seekers. For those who are totally committe to 
this inner search, a degree of vairdgya or detachment naturally arises within them, 
The spiritual endeavour takes priority over every other activity, something that 
countless life stories of Sadhts from throughout history attest to. This may 
prompt a formal renunciation of one’s worldly attachments or it may not, for 
there are models of both equally’. What type of Sadhu constitutes the Sadh Sangat 
and what can be gained from their company? The collected writings of Bhaj 
Gurdas Ji are among the most authoritative sources on Gurmat Sidhant - the 
theological and metaphysical conclusions that form the doctrine established by Si 
Gurt Ji. He states in his Kabit Svaiyay: 


HOA HOH ATOM ffs AT HS sas fadat Ae gOH wes J I 


In this human existence meet with the Sadh Sangat; 
Sadh, Sant, Bhagat, and one possessing Bibek, to hear the description of Braham 


Bhai Gurdas Ji, Svaiya 159 


He explains that the Sadh Sangat is constituted by different types of Saint, 
each distinguished by the manner in which he experiences Braham. Consequently 
this produces differences in emphasis within each Sadh’s ‘Braham vichar' — the | 
contemplation upon and teaching about Braham. There is the Sadh engaged in 
mystical practice or sadhana and also the Sant who has achieved peace and purity 


' Even Sri Sankaracharya himself accepted that Brahamgyan is obtainable by women, widows, grihasthis such 
as Raja Janak and ‘those in between ashrams’ (see Braham Siitra Bhashya 3.4.36-38). He also describés 
different forms of renunciation whether the internal renunciation of the ego, the external vow of sannyas, 
the withdrawal from worldly attachments. 
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from performing this sadhana. There is the Bhagat who has experience of intense 
devotion and surrender through bhajan, and also the Bibeki defined by his 
discriminative meditative practice (bibek) which aims to remove the apparent 
duality between Jiva and Parmatma. Each Saint possesses a particular form of 
Braham vichar. The verse of Bhai Gurdas Ji illustrates the breadth of practice within 
the Sikh tradition. Both the path of knowledge and devotion are acknowledged. 
Sri Gur Ji’s teachings describe both forms of practice and their subsequent 
experience. Bhat Adan Shah recognises the diversity of temperament among 
seekers throughout his dialogue. Srimad Bhagvad Gita affirms these differing 
‘approaches’ or prapadhyante: 


a aa Ai aed siete STE, | A acHigadea Fase: ore aaa: 11 92 1 


According to the manner in which they approach Me, I favour them in that very manner, 
O son of Partha, mankind follow My path in every way 


Srimad Bhagvad Gita, adhyay 4 salok 11 


Bhai Adan Shah makes a distinction between what should be achieved within 
private and public practice respectively. The ‘sat marg’ obtained through public 
practice refers to the guidance and clarity about the nature of the spiritual ‘path of 
truth’. When this understanding has become embedded within the seeker, the 
‘good qualities’ (inner virtues) it describes must be cultivated in private practice. 
This defines the relationship between the inner and outer aspects of the seeker’s 
practice. It epitomises the threefold practice of sravan, manan and nididhyasan; 
hearing knowledge, contemplating that knowledge and finally implementing it in 
the form of a profound.meditation upon Braham. Sri Gura Ji has explained the 
essence of this practice: 


Hlent Hiser Hfs atst aS 


By listening, considering and meditating the state of knowledge arises’ 


—— 


' Here ‘man kita’ refers to nididhyasan in accordance with Nirmala and Sevapanthi commentaries on Sri 
Japuji Sahib including the Faridkot Tika, the Garab Ganjani Tika of Kavi Santokh Singh, the Bal Bodhani 
Tika of P andit Tara Singh, the Japu Padarth Subodhani Tika of Sadhii Gurdit Singh, Mahant Ganesha Singh, 
Pandit Tara Singh Narotam, and Sant Gyani Kirpal Singh. There are differences of opinion between the 
Commentaries about the meaning of the word ‘bhau’, some favouring a translation as vritti meaning the 
thoughts about Braham, others as tatgyan meaning the state of knowledge. 
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Sri Guru Nanak Dev Ji, Sri Japuji Sahib, pauri 2) 
In Sri Sarabloh Granth it is written that: 
sn gu ge vg ere oa 3 Peay So | 
agHa UdHa UTdS Aes HO PTs ads 3d Il 


the Lord is the weapon in the form of Nam 
with which to be released from the inner fight 

Seeing, touching, holding through the practice of 
sravan, manan and nidhyasan, one is able to cross over 


The wise ones know that 


Sri Sarabloh Granth, verse 3167 


ourishing the sense of detachment 


ditating upon the enormity of the 
ted diminishes the 


rms the individual, n 
n actions. Me 
dition as it has ever exis 
s within everyday experience. He becomes 
honour and dishonour because he knows 
this does not mean that the 
s to recognise the 


This practice transfo 
from the consequences of his ow 
Infinite and on the human con 
individual's attachment to the event 


(‘fearless’) with notions of 
nsequential. However, 


d with the world. Rather it i 
of the truths comprehended. In the language | 
bed demonstrates the cessation of 
haviour and 
ind remains 


unconcerned 
that everyday vanities are inco 
individual ceases to be engage 
frivolousness of egotism in the face 
of the Yog Vasistha, the fearlessness descri 
lokvasnd. His sense of worth is no longer dependent upon the be 
affirmations of others. Whether being slandered or praised, the m 
stable and unaffected. No longer is there a desire to respond. 


4. Strength and Knowledge in the Sadh Sangat 


URS q. AU Has ae Aatest fami et 3, 2 oe ct st! 


Question 1. The support obtained from the Sadh Sangat is of knowledge and 
of strength. 


Gag q. AU Aas a ae fom 2 
WI FH SaeVrs UTA | 
3. Tees yout 2 wane aty, fA fA uls Aa eaer 7! 


ae 
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9. Be RE fara & fBnra § AHeE Tero | 
u. fA udaTS 8S St ATU Has Ener wr tg | 


Answer 1. The Sadh Sangat is the giver of knowledge. 
2. And the strength is from Bhagvan. 
3. Take darshan of accomplished (virtue-imbued) great souls, and 
in this way your loving fondness grows. 
4. Through this one becomes capable of renouncing his bad deeds 
and flaws. 
5. In this way, that strength is also due to the Sadh Sangat. 
Commentary 


Hs Ald! Awd Sd AS S'S Ave Se | 


Says Nanak, the company of Saints provides the true support 
for crossing over the ocean of existence 


sri Guru Arjan Dev Ji, Gauri Ki Var p.318 


Knowledge is bestowed upon the seeker in the company of the ‘Sadhs’. This is 
the gyan or ‘knowledge’ that ultimately transcends all forms of intelligible 
thought. The teaching of the Gurus upholds the Vedantic premise that the 
ontological state of ‘unknowing’ termed avidya binds the individual to the illusion 
of apparent suffering. Therefore the concept of ‘knowledge’ at its most profound 
level signifies the absence of both ignorance and bondage. To remove avidya is the 
aim of the teaching’. Thus knowledge takes two forms as the Vichar Sagar 
explains: 


¢ feo are surfe® fea Uden musa | WARS gon UsaR Ford gon mae | 
Sot ¥oH ot nig & ae udaH fea | Hae nifefenr as & PA OA YONA I 


There are said to be two types of knowledge, one is proksh the other aproksh 
Proksh is knowledge that ‘Braham is’, Aproksh is knowledge that ‘I am Braham’ 
Proksh destroys the idea that Braham does not exist 
Pt 


The term avidya means literally ‘without knowledge’. Rather than a mere absence of knowledge (ignorance), 
I'S a positive ‘unknowing’ which both veils and projects. 
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The second (aproksh) destroys the entire web of ignorance | 


Vichar Sagar, fourth tarang pauri 102-193 


A purely intellectual understanding of the Supreme Being constitutes the firs 


form termed ‘indirect knowledge’ or proksh gyan. Statements which enable 9 
seeker to postulate ‘Braham is...’ are indirect. In fact any knowledge which can be 
objectified by the intellect falls into this category. For the intellect to understang 
an idea or a thing it must first create an objectified, intellectual representation of i 
such as a word (shabad)!. For this reason words are said to signify one of fou; 
qualities; i) jati meaning a genus or generic attribute such as the word ‘cat’ jj) 


kriya, an action such as the word ‘shout’ iii) guna, a quality or attribute an example 
of which is ‘she is clever’ and iv) a sambandh meaning a relationship with anothe; 
thing such as a person with money in the statement ‘he is wealthy’. What can be 
said of Braham? Sri Guru Nanak Dev Ji explains: 


' The object signified by a word is referred to as the shakyatva. The meaning of a word Is said to be of two 
kinds. A word can have a direct meaning (vachya), which directly signifies an attribute of the object, for 
example its genus in the word ‘cow’. A word can also indirectly signify or imply (/akshanda) the object. A 
classic example of this is the sentence ‘the cowherd’s hamlet is in the Ganga’ (gangayam ghoshah prativasti). 
Clearly the hamlet cannot be in the river itself. The meaning of the word ‘Ganga’ ts taken to indirectly signify 
the river bank. The relationship between the word and its meaning is termed a vritti or ‘power’. Thus when the 
literal meaning of a sentence is not acceptable it should be recognised that the words convey another meaning 
connected to the direct meaning. When an invariable relationship is uncovered between the word and its 
meaning, with the help of the vachya meaning, which was not directly conveyed, it is termed lakshand vritti. 
This form of implied signification takes three forms: i) the first is jahat lakshand meaning exclusive 
signification. Here the implied meaning is exclusive from, yet related to, the direct meaning. In the example 
above the reader is required to completely ignore the direct meaning of the word Ganga and instead must 
recognise its implied meaning as river bank; il) ajahat lakshand means inclusive signification and therefore 
includes the direct meaning of the word. Thus the primary meaning is incorporated into the implied meaning. 
For example the statement ‘a white shawl’ incorporates the direct meaning of the colour white while also 
implying that it is the colour of the woollen material; iii) jahad-ajahal lakshand is when the implied 
signification is reached through ignoring part of the direct meaning of the word and retaining part of the direct 
meaning. The classic example is the statement ‘this is that Devdatta’. The word ‘this’ refers to Devdatta in his 
present condition. The word ‘that’ refers to the same individual when recognised through reference to his past 
condition. Therefore in this type of signification, part of the direct meaning of the words ‘this’ and ‘that’ 
(Devdatta himself) are maintained, while the other part referring to his temporal characteristics (where he 's 
and when) is rejected. This is also referred to as bhag-tyag lakshand. These considerations take on greate! 
importance when determining the correct meaning of the mahavakya — statements establishing non-duality. 
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nthe MATS matte narufs Hd Wd Fol 2H T 


The origin of all, without physical characteristics, without origin, indestructible, 
remaining singular throughout each of the four yugas 


sri Guru Nanak Dev Ji, Sri Japuji Sahib 


Because nirguna Braham has no origin, no genus, no qualities and no 
relationship with other objects, a word that signifies Braham can only ever 
produce indirect knowledge. It cannot convey the essence of Braham. However, to 
realise that ‘I am Braham’ is a direct knowledge achieved by transcending the 
mundane intellect. Since this knowledge lies beyond all possible reasoning and 
deliberation, that which is now known is truly ‘wondrous’: 


MGA FET HIT MHU || YUSHT UTTYTH OT TY I 


This description is wondrous and incomparable in the extreme 
The very form of the Atma is Parbraham 


Sri Guru Arjan Dev Ji, Rag Gond p.868 


The mind by its very nature is unable to deduce such a realisation. Only 
through the purification of the mind can this knowledge be intuitively realised 
within. This is termed in the Vichar Sagar the ‘direct realisation of self-knowledge’ 
or aprokshatma vigyan. Therefore this is referred to as direct knowledge and termed 
aproksh gyan. It should be noted that the direct form of knowledge never 
contradicts the indirect form, for indirect statements convey certain truths about 
God. Both forms come into fruition through the blessing of the Guru and the Sadh 
Sangat. Indirect knowledge of the Self termed adhyatamvidya is provided by 
scriptural exegesis and the teachings of the wise. Through the guidance of the 
Saints the seeker achieves the direct realisation of this knowledge’. Thus 


hg soe ene 
® o > 8 ® 
| Similarly Srimad Bhagvad Gita in salok 2.29 states that mada qa Ua: meaning ‘Indeed 


similarly someone else speaks of It as a wonder’. Thus Braham cannot be known directly through another 


Person, but only within oneself. 


andit Nihchal Das explores in greater depth the 


2 
The adhikari section in the first chapter of Vichar Sagar by P | r de 
of listening, meditating and 


ee between these forms of knowledge and their impact upon the practice 
rca ising, 
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collectively this knowledge describes the path, the practices and the ultimate Boal 


It is stated in Gurbani: 
mired HS flmrfad noe at aT TTT I TIT ATH nia Tt AZ Barry ure} 


Come beloved Saints and tell of the One of whom nothing can be said 
Let us describe the Ineffable and how He can be obtained 


Sri Guru Amar Das Ji, Anand Sahib, paurig 


Another less tangible form of knowledge can be acquired through the Sagy, 
Sangat. Its consequence is twofold, a sense of inspiration and conviction about the 
validity of the teachings. Bhai Adan Shah has described this as the ‘strength’ that 
drives forward the spiritual progression. The company of the saintly provokes in 
the seeker two initial responses; a profound sense of humility and a need for self. 
reflection. The Saint who is pure in both thought and action becomes the focus of 
the seeker’s strong affection and ‘loving fondness’. The realised person becomes 
the benchmark for the seeker, driving his spiritual progression. It has been said 
since times ancient that the sign of a true Saint is the spontaneous desire he or she 
produces in others to engage in meditative practice. This defining feature of the 
Saint typifies the type of ‘strength’ that can be obtained by the seeker. 


5. Omnipresence 


mG %.  UTSAOH Hee fimmua fat afe 32 


Question 1. Why is Parbraham pervasive everywhere? 


83g 


3 
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>. 3 AHS eC welt uss AHaE Han fee, fret wen Rea dt 
fmm Mans ye de | 

t. mee feo A Aga 8 niga nest nigg as 3 

e. oo STS Feats oF fea arab ora can mrum feu fee fs 

| 

90. fre fg6s" fenfe, eas orfeat ot Bs at | 

q4. SAS HOY do, eas ct yate FT mrt, HE dt dae TE aly 
fast UHTSte ATS | 

92. mg Gast feS Tet 3? WAS fea usu Te | 

93. Sat fa @ Has ue AS HOS J Ate? sat Quen st adt 
HHT | 

98. fomrat ats 3G af Ae Sas fenfe fed fenfas z | 

qu. wid Hae feHe a afd ISAS AE nioarg user J | U ll 


This is beyond the knowledgeable one’s behavioural intellect. 
Yet only through this intelligence (budht) is that truthful all 
pervasive form capable of being known. 

3. Therefore looking outside for the objective sight of the 
Omnipresent; 

4. If it were to happen in this way, in the narrative of the 
Narsingh form manifesting for the sake of Prahlad, if that all 
pervading reality was to have been known then in the form of 
Narsingh the pillar would have been the knower. But the 
pillar remained as it was. 

5. Thus within the pillar (support) is the strength to uphold the 
ceiling. 

6. But this is not knowledge. 

7. A likeness is known in this way, that within each and 

everyone exists that complete capability (to obtain 

knowledge), wherever the sentiment of a devotee and thirst 


Answer 


NO Re 


accordingly manifests. 
8. The meaning is this, That acts inside as the inner Self of all. 


9. Other individuated life is known by one who (recognises) the 


four castes as separate from one another, 
10. Wherever difference is perceived, caste and other differences 


arise. 
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11. United, humanity came into being and manifested caste, thus 
the entire oneness is known only due to sentient experience, 
12. Oneness happens in the way that the whole is the singular 


Purakh alone. 
13. “Then (if) one obtains liberation, are all becoming liberated?” 


Wisdom is not evident (in such a thought)! 
14. The Knower is situated (in the state) such that the caste 


perceived is life ever as oneness. 
15. And (he) sees the whole life, each and every one, thus 


recognised as (being) qualified (for knowledge). 


Commentary 


Aaa fmt gon A afos I Hee Hts aA Us sfys II 
WS MAS AS MHS || Ada fy uds aT 3 Bo | 


Braham is said to be completely pervasive, the Lord resides in all conditions 
Insentience, without insentience, consciousness, without consciousness, 
Within all completely, at no place is there a deficiency of this 


Parchi Sri Bhai Adan Ji Ki, chaupai 420 


The answer begins with a brief description of the twofold nature of the 
intellect (budhi). As shall be explored later in greater depth this component of the 
mind has the potential to facilitate the knowledge of truth, but only through a 
process that brings about its own dissolution (manonash). Therefore true 
knowledge can only be realised through the budhi, as the second sentence of the 
answer explains. While in our awakened state the function of the ‘behavioural’ 
form of the intellect is to recognise and process the information derived from 
external sensory experiences. Having been conditioned in this way, our instinct is 
to turn toward external sensory experience, even in the search for all that is 
eternal and truly meaningful. To illustrate this type of error Bhai Adan Shah 
draws upon the famous narrative describing the manifestation of Vishnu @§ 
Narsinha avatar. Usually the story is drawn upon to illustrate the protection Hari 
provides for his most faithful devotees!, and possibly the way in which 


' An example in Sikh literature is Bhat Gurdas Ji’s Var-s. Pauri 5 of Var 10 reads: 
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_nteousness (dharam) 1s upheld. There is also a more subtle dimension to the 


ve conveying the all-pervading omnipresence of Parmatma. This 


narrath ce of the Lord is an essential teaching within Gurmat: 


afs mists wats wf 3 AS aifeer ofs wef stone saust AE 


Hari, You are both the inner and the outer, my Govinda 
Hari, You reside omnipresent in all beings 


Sri Guru Ram Das Ji, Rag Gauri p.174 


The Narsinha narrative runs as follows; a demonic King called 
Hiranyakashipu believes himself to be the greatest of all living beings. As a result 
of the intense penance (tapasya) he has performed Brahma has granted him 
immunity from a death caused by either animal or human. Because Vishnu poses 
the greatest possible threat to his rule he bans all forms of worship dedicated to 
his arch enemy. Hiranyakashipu typifies the solipsistic ego, empowered by a 
sense of total independence and intoxicated by its own delusions of grandeur’. 
Despite all of this, the son of the demonic King named Prahlad remains a wise 
and ardent devotee of Hari. This perceived insolence becomes abhorrent for 
Hiranyakashipu, who responds by attempting to murder his own son. With each 
attempt on his life, Prahlad is miraculously saved by Hari’s powers. The narrative 
culminates with the summoning of Prahlad to the King’s court. Hiranyakashipu 
challenges and ridicules his son’s belief in an omnipresent (sarvatra) Hari, 
questioning how the Lord can possibly pervade the animate and inanimate objects 
ier them. Prahlad answers that ‘He was, He is and He will be’. The King having 
bs i. and on the verge of killing his son, retorts ‘Is He in this pillar before 

mel oe it with his mace. Immediately there is a deafening roar and 
, the half-lion half-man avatar of Vishnu emerges from out of the pillar. 


NEE Usatfenr afitur gu migu nese Tl Sore uss uetfmig As Ravet urfe gerre ll 


F ; 


em who is incomparable and without origin appeared in the form of Narsingh 


and thrown down by the One who protects the Saints in each and every age 


© Pups 
ay Senge oo! &XPlain that hi 
§ mo . 
“PreMe auth: Spleaiyen 
ong all 


S strictness provoked fear among the devias. His strictness was not arog 
- His motivation was purely tyrannical. He wished to establish himself as 


him Ori : 
? beings and for others to demonstrate this at all times by offering oblations to 
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-< terrifying creature grabs and disembowels gia, A i thus Protecting 
— — ding demonic rule and restoring dharam’. 
' eee o rh ego's self-preserving cleverness as represented by the } 

| Hari defeats aie from Brahma. All key elements of the egotistical] min 
a nd in the character of the demonic King — the self-inflateg 
(aharakar) are a ortance, the incessant desire for self-affirmation, the 
of one Pie stad independence affirmed by cynicism and materialism, the 
ng borne out of cleverness and the arrogance that reinforces it. It Mirrore 
pes Sri Gura Nanak Dev Ji’s opening statements in Sri Japujt Sahib: 


AOA fmreur wu dfs 3 fea 5 VS BTS | 


Even if one is producing countless clever thoughts, not one will assist you hereafter 


Sri Japuji Sahib, pauri1 | 


The clash between the father and son typifies the conflict between the heart's 
faith in the omnipresence of Hari and the ego’s conviction in a materialistic reality 
deprived of divinity. Furthermore the narrative teaches us how not to approach 
the search for Braham. If the intellect’s assumption were to be correct, that 
knowledge of the highest reality can only be arrived at through external 


perception, then logically speaking the pillar in this narrative should have | 


immediately obtained the state of ‘knowing’ because Hari as Narsinha avatir 
a from within it. The pillar objectively experienced the teaching that Hari 
is within everything. Although the pillar, representing the intellectual 


understanding of omnipresence, j 
aie , IS that which supports ili e 
conviction in Parmatma, it has no i ee 


t obtained the state of gyda th 
experi ; of gyan. Instead the 
ieee hs = = Possesses a ‘likenesg’ meaning n lower, indirect 

& “nat Mari is within evervth; 

ything. Onl is the ‘sentiment 
of a devotee’ does the true aspiration for : a 
Dev Ji states: 


knowledge manifest. Sri Guru Nanak 


WS So FE & Gufs AE mary | 


Truth is high 
igner than all, higher thay this is the practice of truth 


1 ~ - 
See Sri Bhagvat Purana verses 7.8.1 to 7.8.20 


tae 
= 


ray 
a | 

ax, 
aps > 
eat 
Pc 
“ee 


Sti Gurii Nanak Dev Ji, Siri Rag p- © | 
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Truth saliently understood is greater than all other forms of knowledge, but 
reater still is the complete realisation of truth. The essence of the Narsinha 
narrative is that Braham is the inner Self of all and can be unveiled within, rather 
than being a ‘thing’ understood by the behavioural intellect. The distinction 
between these two forms of knowledge is explained in the Mundak Upanishad: 


2 faa ateaed afte oH aqaeeal aatea oo Sara zy I 
aa FATA) AQaa: ATA Seda: re BoM saat Pree sal Saas 
aq RI TA AARP TA 4 TART aTeaTaTS 
fied Rf aad Gass agers ageaiia aoeated ker: 1&0 


There are two kinds of knowledge to be acquired — the higher and the lower. 
According to tradition, this ts what the knowers of the Vedas purport say. The lower 
kind is comprised of the Rig Veda, Yajur Veda, Sam Veda, Athar Ved, knowledge of 
pronunciation, the code of rituals, grammar, etymology, metre and astrology. Then 
there is the higher knowledge through which the Imperishable is obtained. Through 
the higher knowledge the wise perceive everywhere that which cannot be perceived or 
grasped, that which is without source, without features, possessing neither eyes nor 
ears, hands nor feet, that which is eternal, assuming multiple forms, all-pervasive, 
extremely subtle, that which never diminishes, and which ts the source of all. 


Mundak Upanishad, 1.1.4-6 


The higher knowledge (paravidya) cannot be grasped intellectually and cannot 
be fully conveyed accurately through speech. Only through the guidance of the 
Guru can one realise this knowledge. Sri Guri Ji explains that this is the purport 
of the Vedas: 


set 3 ae fas fama 3 af | ueg JON ae Be fora ate | 
O Brother, without the Gurii the supreme knowledge 1s not obtained 
Anyone can confirm this by asking Brahma, Narad Muni and Ved Vyas' 
ee 


Because Brahma is the revealer of the Vedas and Vyas, as his name indicates, ‘split’ them into four 
ie aia, the subject of this second sentence is the Veda itself. Sri Gura Ji explains that the teaching of 
© Vedas ‘confirms’ that the ‘higher knowledge’ of the Self can only manifest through the Gurti’s guidance. 
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Sri Guru Nanak Dev Ji, Sip; Rag p 5g 


For this reason Sri Guru Ji has stated that: 


AM ot HfgHT Be o ATAl I 


The glory of the Saints is not known by the Vedas 
Sri Guru Arjan Dev Ji, Sri Sukhmani Sani, 


The supreme knowledge of the Saints cannot be fully conveyed in intelligable 
terms. However, the crucial difference is that the guidance they provide is drawn 
only from direct knowledge: 


H36 at Af= Ast Ant | A S@fo A Uefa mms 1 


Listen to the true statements of the Saints 
They only explain what they have directly experienced 


sri Guru Anan Dev Ji, Rag Ramkali p.894 


Bhai Adan Shah proceeds to explain that gydn is situated at the inner Self or 
Atma’. Yet the mind turns its attention outward, perceiving an endless flow of 
greater individuation, exemplified in the answer with the distinctions of caste. 
Rather than rejecting the mind the author teaches that ‘sentient existence’ (human 
consciousness) is the only means for realising that the whole is merely the one 
singular Braham or ‘Purakh’. Immediately a potential misunderstanding is put in 
check; to misconstrue the ‘unity of sentience’ to imply that your own liberation 
culminates in everyone else’s liberation. The answer ends with a point that is 
rooted in the principles of Gurmat Sidhant and encapsulated in the form of the 
Khalsa. To discriminate between individuals by caste is a profound hindrance to 
any form of spiritual or adhydtam progression. The statement is not necessarily 
prompted by a concern for social equality but because discrimination indicates 4" 
elementary ignorance about all things adhydatamik. Bhai Adan Shah ends by 


Rr 


' The implication of Bhat Adan Shah’s teaching here is that Brahamgyan cannot manifest through PY aiak 
darshan meaning the visible experience of God. Mukti or Brahamgyan is obtained through sarvikalap 8 | 
nirvikalap samadhi (see commentary on question forty). 
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| te 
explicitly refuting the caste stipulations of other Indic 
who is qualified for initiation into spiritual practice. 
oneness of individuated life forms, it would be gross 


individuals the capacity for realisation based upon objec 
As Sri Guru Gobind Singh Ji states: 


Sampradayas regarding 
Having established the 
ly hypocritical to deny 
tive, illusory distinctions. 


HOH oat ATS AY Se ufsersg | 


Recognise all mankind as belonging to one caste only 


Akal Ustat, Kabit 2 


6. The Nature of the World 


YAS q. Hol eA often get fea F ast Aare ot firs wens fo 
dae det 3 fsAet srsusn fan 3? 


Question 1. In Yog Vasistha and other granths it is explained that in the 
state of knowledge the world is removed. What is the 
essential purport of this teaching? 


83d 9. ferret ssuaH feR gots ct Bs oct | 

2. HATS oT gu weby A fom J ta eh, edo nm OH, 
aH, oH, gu, festfea feg HAs et gud | 

3. A fea ns fee tte man 2 feAfes do | 

8. Ud He ASA a fxAa gd, At AAT J | 

U. Haare mene fea ys Tov d Il € | 


Answer 1. The intended meaning is not that the objective world and 


universe is removed. 

2. It is the form of worldly existence that is known by the 
individuated Self; the body, senses, varanashram dharam, 
action, form of appearances, et cetera. This is the form of 
that world of experience. 

3. Thus all Jiva Atmas are situated in this world. 

4. But the root of each and every Jiva Atma is the lust for more, 
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this is that very world. 
5. This dissolution happens within the state of knowledge. 


Commentary 


Bhai Dya Ram is uncertain about the nature of the dissolution (pralay) 
described synonymously with the state of Brahamgyan in Vedantic scripture'. 
Bhai Adan Shah clarifies that it is not that the objective universe Physically 
disappears before us. Instead it is the ‘world’ arising from false perception which 
maintains our sense of individuation that disappears. This false world is the eg0- 
construct, the active misapprehension of reality referred to in Gurbani as ‘duality’, 
Our ego presupposes independence creating the base upon which our identity is 
structured. Every new modification of the mind deriving from the indriyd-s 
(sensory organs) maintains this sense of independence in one way or another. We 
define ourselves through our varanashram dharam meaning our caste, our requisite 
laws and duties, our life stage. We define ourselves through our actions, through 
our likes and dislikes, and through our interaction with the world of name and 
form. All these notions about our own identity sustain the incessant chatter of the 
mind. Any psychological response to these mental modifications is a further 
affirmation of how ‘I’ choose to respond based upon what ‘I know about myself’. 


Ss 


' In fact there are four forms of prarlay termed the nitya, prakrta, naimitika and Gtyantika; i) Nitya of 
continual dissolution describes the Jiva’s daily cycle ending in deep dreamless sleep (sukhopati), in which 
karam and vasndé abide but the mind has been dissolved. This category extends also to the condition of death; 
ii) Prdkrta or natural dissolution (also known as ‘maha pralay’) marks the end of Brahma’s lifetime when all 
that is within the universe merges back into prakrti (Maya), such that earth (prithvi) merges into water (ras); 
water into fire (te/), fire into air (vayu), air into ether (akdsh), ether into ego (ahankar), ego into Brahma and 
that into Maya. iii) Naimitika or causal dissolution is caused by the ending of a day in the life of Brahma 
(which lasts for 4,320,000 human years); iv) tyantika is the type of dissolution described in the answer above 
and occurs when Braham is realised. While the first three are caused by the cessation of past actions, the 
fourth depends upon the knowledge of the Self. In the fourth section of the twelth skandh of Sri Bhagval 


Purana Sukdev has discussed this topic. Dissolution is the reversal of the process of creation which moved 
from the most subtle element (akash) to the most gross (prithvi). According to Rishi Vyas and others, creation 
began with the cosmic vibration (Om) within ether, 


“ei stig: psi pun from which all other elements arose. Om subdivides a 
| mponent sounds, ‘a’, ‘u’ and ‘m’. The subtlest, ‘a’, represents sattvaguna, ‘uw’ is rajoguna and “m 
is the grossest, the tamoguna. The degree of limitation directly correlates to grossness thus the subtlest 
clement is the most pervasive. For this reason akash, the most subtle and pervasive element, is used as ® 
metaphor to convey the nature of Braham. Similarly the dissolution of the Jiva identity requires the reversal of 


Its Own gross manifestation. Thus the aim of any sadhana is to orient the limited consciousness of the JI? 
away from the gross toward the subtle. 
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fiva is ensnared in this psychological world, This bonda 
e hole host of distinctions or ‘dualities’ which, at the hi 
of a " exist. For example, human perception is grounde 
aa that which is conscious (chetan) and that which is without consciousness 
ad). This subdivides further into five primary distinctions characterising the 
waking experience; i) the area between Ishvar and Jiva li) the difference 
petween one Jiva and another Jiva iii) the difference between Jiva and Jad iv) the 
difference between one form of Jad and another v) the difference between Ishvar 
and Jad’. While other Indic philosophies uphold these distinctions to be real and 
eternal, Gurmat Sidhant does not. It accepts only two metaphysical qualities — 
Braham and Maya: 


3 Te whet gon at atet aag aes ffs sdht 3 | 


ge is the recognition 
ghest level of reality, 
d on the distinction 


Braham has made Maya constituted by the three guna-s, 
tell by which method can one be saved from it? 


Sri Guru Ayan Dev Ji, Rag Asa p.404 
SoH Sat Ty Gurfer i efor ear fgfeftr urfinor | 


You, the thoroughly unique One, produced the world 
Duality, the sense of separate existence, arises from the three guna Maya 


Sri Gurii Amar Das Ji, Rag Majh p.113 


Bhai Adan Shah explains that the root of this bondage is desire, the thirst to 
continue experiencing the illusion of independence. As Yog Vasistha explains: 


FEN: Heats: aed Fqqag Re i SHeqareaarwe: 
SATS TIAL | Hat Hora: wy: Berens T 


_ The suffering you experience is nothing other than your resolve to desire. 
This is indeed caused by oneself. The mind is reduced to the state of bondage by its own 
net of imaginative resolves, just as the silk worm in the cocoon confines itself 


aa 


Th 
“S¢ are termed the five differences or pafichbheda. 
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neni. 
by bonding itself with ease. 


Yog Vasistha, Bhavanavaibhavam 37-32 


Bhai Adan Shah concludes by reiterating that when one reaches the state of 
Knowledge (Brahamgyan) the personal form of the world is destroyed. The stance 
that the world of appearances should be recognised as a relative illusion is q 
constant theme throughout Sevapanthi literature’. The extent to which practical 
experience is to be considered an illusion is explained in greater detail later in the 
dialogue?. For the time being it should be recognised that Bhai Adan Shah rejects 
the pure subjectivism of certain traditional schools of thought. He distinguishes 
between the knowledge of a thing and the thing itself, and between the differing 
levels of reality arising from the dreaming and awakened states. Yet, this 
perceived reality exists only as long as ignorance abides. Once ignorance has been 
removed, only true reality remains’. 


7. Faith and Knowledge 

URS 9. ufos ferns d fa fame? 

Question 1. Of faith and knowledge, which derives from which? 
@3g 9. son Ba det a A fame 2 nA de | 


2. ud faa sdA nue fag st Borg ot eHter Ter gd | 
3. fA ag Htetaret US wets at ugha J ID II 


' This position is presented in all of Bhat Sehaj Rim’s writings, particularly his more adhydtamic text Pothi 
Asavarian, \t is also found in the later Sevapanthi writings of Bhat Lal Chand, Bhat Gopal Das, Svami 
Sadanand and Bhat Sobhd Rim. The Vedantic element continued to hold sway over the more learned 20" 
Century Sevapanthis, including Pandit Nihchal Singh and Mahant Surjit Singh Sevapanthi with the latter 
publishing numerous steeks on Vedantic compositions in the Braj Bhasha dialect. 


2 : . 
See question sixty one. 


3 . . ° . 
At this point only Braham is known, which does not deny the validity of the vyavihdrika reality meaning the 


apparent phenomenal experience. In other words, understanding a past experience to have been a dream do¢s 
not mean the dream did not exist. 


Scanned by CamScanner 


Translation and Commentary 


ee 


1. Faith is that which derives fro 


m knowled 
swer “an 
An But sometimes faith derived from your own mind can be a 
source of liberation. 
3. As the narratives of Mira Bai, Dhanna (Bhagat) and others 
demonstrate. 
Commentary 


A more refined definition is needed of the type of ‘faith’ described in the 
question. Bhai Dya Ram asks about ‘visah’, the colloquial rendering of the Sanskrit 
term vishvas meaning trust, faith and reliance. Bhat Adan Shah’s reply adopts the 
related term ‘bharosa’ meaning a sense of confidence about something and 


reliance. Thus this ‘faith’ is a sense of conviction about something that is to be 
relied upon. 


Does the sense of reliance prompt the 
conversely, is it exposure to knowledge 
Bhai Adan Shah’s answer is the latter — 
Because the cause of bondage is our noti 
this firmly rooted conviction 


Pursuit of the knowledge of Braham, or 
that inspires the development of faith? 
faith depends upon knowledge. Why so? 
on of complete self-autonomy. Sustaining 


is the primary function of the ego. Rarely is an 
individual born enlightened fer the reason that liberation 


separation and yearning. However Bhai Adan Shah also recognises that 
occasionally faith alone can develop into self-surrender and fervent devotion. The 
examples of Mira Bai and Dhanna are drawn upon, both of whom attained muktj 
through Profound, untutored love for the saguna form of Krishna Bhagvan. While 
Dhani the fifteenth century Ramanand Saint has remained an important figure 
within the Sikh tradition, partly due to the inclusion of his verses in the Bhagat 

ani sections of Sti Gurii Granth Sahib, Mira Bai has not. The poetry of this 

ajasthani saint has inspired devotees for centuries and is still often sung in bhajan 
recitals across Northern India. Despite being wedded into the royal family of 


ws 
« bviously the exception here is the category of avatar who manifest rather than experience birth in the 
Man sense 


reco Another exception is a category of Brahamgyani such as the puranic figure of — . 
her “to have been in the enlightened condition even while in the womb, initially refusing to leave due to 
Of Mava le Re 
Maya, Henceforth he lived a life of complete renunciation (nivritti niratam). 
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Mewar, she possessed an irrepressible, unshakable devotion to Si Krishn 
Inevitably her temperament brought her into considerable difficulties, But tie " | 
Gopis of Vrindavan, not even strict social conventions can contain the devotee, 
intoxicating desire for Hari. Her poems, full of ecstasy and pining for hey Lorg 
‘Giridhar’, have immortalised Mira Bai as one of the greatest examples of Prem 
bhakti for the saguna form of God. Enthralled by her Beloved’s physica] beauty 
this verse taken from her Padavali demonstrates how aesthetically evocative fie 
poetry can be: 


aA AT dao HF Sess i Host vets Atedt Hafs Ser ad FEATS I 
MOd UGH Hest Tals So Sst Hs i ee uileart ale Je Afss gua ABE oe | 
Het ys Ase AMES sas FSS TUS | 


Remain in my eyes, Nand Lal 
Captivating form, dark handsome face, with eyes made large 
A flute resides at your nectarous lip, a jewelled necklace around your neck 
Majestic are your hips with small bells attached 
Your anklets have such a beautiful sound 
Giver of bliss to the Saints and loving to his devotees is Gopal, Mira’s Lord 


Mira Bat, Padavali 


While Mira Bai expresses the desire for saguna darshan and union with her 
Beloved, Bhai Adan Shah is describing the means to kaivalya mukti, the state of 
indivisible nirguna consciousness!. The desire is for Brahamgyan, the self- 


' Each is describing a different form of mukti. Scriptures describe four possible forms, as Sri Namdev ji 
explains on page 1105: | 


ots vats od fafa fits & eas us at nafs ufS 1 


! have obtained the four forms of mukti and the Jour sidhs meeting my Husband Lord, the sanctuary of God 


These four are the saguna forms of mukti i) salokya mukti in which the devotee gains a place in the en 
realm of their ishtadev ii) sartipya mukti in which the devotee obtains heaven and the same bodily qualities . 
God ll) samipya mukti leads not only to divine virtues but a god-like form iv) sdyujya mukti is when there © 
unity through immersion into the deity although without losing one’s own identity. The Srimad amet 
Purana explains in 3.29.13: | 


VISTA aera | daar a wea Rar aedad aa: 


Scanned by CamScanner 


Translation and Commentary 
35 


Co —— 


ve knowledge of the Self. Of the relationship between the 


script , ! =e aths of gya 
nd nhakti, the prereset Nirmala philosopher Pandit Tara Singh Recmareal 
aloquently explathest 


edt oe A fot mitest SH ater He aft frame figs go femon 


a) 


ada 3 USHSE GU BAeS at yTUSt sagt ar ay F Hea wea X us 


yors Bast & Agu se AIS niftorst gas & Agu fea A BSD | oe 
gost GOH feem gu oot | Udy Hye at waste Us at proast B3 
goa OFA Ya A og ants ot fee A ceorfe was ot Ages seq DS 
Fa ude & UA Voted A Asa yufs Je 3 | foHoH & f35 A qoH ® 
mad of feet deo ats AoE Afgs AAS gost Yas & ws 3 ph 
We Hast ot das A AHS J Sst feAy 3 


The non-dual Atma perceived through the mental modification of nirvikalap 
(samadhi) without being emotionally moved is called Braham Gyan. The fruit of 
bhakti is to obtain the form of Bhagvat as Parmanand, the supreme bliss. The 
fruit of Braham Gyan obtained along with the Parmanand is the removal of the 
existential ignorance, the root of all suffering (unwanted things). Listening to 
the granths describing the life, actions and majesty of Bhagvan are the means to 
bhakti. The Mahavakyas imparting the wisdom describing the non-difference of 
Jiva and Ishvar are the means to Braham Gyan. Any living being is qualified for 
bhakti. The one upholding the four sadhanas 1s qualified for gyan. In this way 
the fruit, the qualification, the means and the very nature of each is different, 
and thus bhakti is not the form of Braham Gyan. However, there is complete 
equivalence among both (bhakti and gyan) about the worthiness of performing 
good deeds, tapasya, ritual sacrifices, et cetera, for instance performing ritual 


ST ie: Se ee ee eee 
A devotee does not accept the five muktis — salokya, sarshti, samipya, sariipya, ekatvam 
even if they are offered to him 
Thus Vaishnavs aspiring for the purest form of bhakti willingly reject all four. For Advaitavadis, none of these 
‘aguna forms is acceptable. Only the nirguna form described as kaivalya mukti 1s recognised. get 
“imersion into the self-illumined, attributeless Braham. Not surprisingly bhakta-s strongly reject this 
Particular form because of its denial of an anthropomorphic experience of Bhagvan. 


Scanned by CamScanner 


56 Vivek Pradipika 
cco 


sacrifice and other actions are equally worthwhile in (seeking) heaven and the 
desire for knowledge. The person with desire obtains heaven from the 
performance of sacrifice, charity et cetera. For the one without desire, through 
these (practices) the wish for knowledge of Brahaw arises. Therefore both syan 
and bhakti consider all good actions worthwhile. And, as a path to liberation 


only gyan is similar. This much is distinctive. 


Sri Gurmat Nirnay Sagar, p10) 


Pandit Tara Singh Narotam compares and contrasts both paths describing the 
different forms of ultimate experience recognised by each. The path of bhakij 
ultimately culminates with the supreme bliss of union with the personality of the 
Lord (parmanand). For the path of gyan there is the ‘knowledge’ of non-duality 
(brahamgyan). Indeed certain schools of Vaishnav thought modify the threefold 
nature of Braham as sat chit anand into a hierarchical model of experience’. To | 
know ‘sat’ is to have experienced the Lord as Brahman. To have become 
immersed in the formless consciousness of ‘chit’ is to experience the Lord as | 
Parmatma. Thus ‘anand’ becomes the greatest possible experience, of the Lord’s 
essential form, the dynamic personality of Bhagvan. In the teaching of the Gurisa 
marriage is made between both of these paths. The ultimate knowledge remains 
one of indivisible consciousness (brahamgyan), but the means of achieving it 
include faith, surrender and devotional practice. Consequently Bhai Adan Shah at 
times advises elements of bhakti practice for the purpose of achieving the ultimate 
form of Braham as ‘knowledge’. Paramanand should not be confused with the 
mere temporary form of bliss obtained upon entering a heavenly realm (svar). 
This supreme form of bliss is accessible to all within all locations for paramanand is 
the essential nature of Braham. Thus emotionally engaged bhakti culminates in the 
blissful non-dual state free of cognition. 

The type of gyan Bhai Dya Ram refers to in his question is not the knowledge 
of the Self. He is referring to the proksh gyan that is obtained from the Guri. A’ 
Pandit Tara Singh Ji has explained, proximate knowledge conveys the essence of 
the ‘mahavakyas’. Literally the ‘great statements’, the mahavakyas are the fout 


eee 


] . . ‘ ‘ . ‘ 
ma not hierarchical, a Nirmala may advise meditation upon the nirguna as sat chit anand. Through th 
ev S Interpretation of the bij mantra ‘Ik Ongkar Satiguru Prasad’, a chela is in effect told to focus upon 
af as existence, Guru as consciousness (the absence of ignorance) and Prasad as the eternal bliss. 
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i 


rect expressions of non-duality presented in the principle Upanishads!, Proks}, 
ef ontains tWO types of statement; avantara which enables the seeker to 
si ‘tand Braham and mahavakya to establish the non-duality between Jiva 
un : and Parmatma. In Gurmat this knowledge and its exegesis is obtained 
ae , what Bhai Gurdas Ji describes as the ‘Guri darshana’, the philosophical 
throug the Gurii’s teachings. Pandit Gulab Singh Ji explains: 


school of 
samt afs a Borg | yHy sfo Ago Gaus 
ad yAtfe He eo fe | Ale USHTSH BO nse | 


The statement ‘Tat Tvam Asi’ brings liberation 
It prompts the desire for moksh and fixes faith in the heart 
Listen to this statement of knowledge through the Gurit’s blessing 
Realise the non-difference of Jiva and Parmatma 


Adhyatam Ramayan, 7.5.42 


The avantara statements of Sri Gurii Ji such as ‘O mind, recognise your root to be 
the form of illuminating consciousness’> enables the Jiva to understand its essential 
form. Mahavakya statements such as “You, the Ever Situated are Formless? and “You 
are God” describe the unity of identity between Jiva and Parmeshvar. Thus when 
Gurmat is explicated by individuals tutored in the subtlest nuances of its 
terminology this proximate knowledge is revealed, provoking the highest form of 
bhakti. Without this knowledge bhakti can easily mutate into a form out at line 
with the teachings of the Guru. Vice versa, if there is no bhakti there is no striving 


for knowledge, as Sri Gurii Ji has explained: 


ee ee ee 
"Each arises in one of the four Vedas. The Samveda contains the statement Tat Tvam ana pede 
BVen in section 6.8.7 of the Chandogya Upanishad. The Rigveda contains the statement PI in “a 
(Consciousness is Braham) given in section 3.1.3 of the Aitreya Upanishad. : - eget bho and the 
statement Ahambrahamasmi (1 am Braham) in section 1.4.10 of the iene a thadaranyak 
Atharveda the statement Ayam Atma Braham (This self is Braham) from section 2.5.19 of the Brin 

Upanishad 


2 
Si " 
"Gurl Amar Das Ji, Rag Asa p.440 
3 
Sti Gung w= 
Gurl Nanak Dev Jt, Sri Japujt Sahib 


4 
Sti Gurn we 
Gurd Nanak Dev Ji, Rag Asa p.354 
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Wg ad Ho dg AS fake DH ae fSa Tt ys URE | 
All listen to me for I speak the truth, those who possess love obtain the Lorg 
Sri Guru Gobind Singh Ji, Akay Usta 
sats fas fage Fon ates | 
A life without practicing bhakti is a life spent in vain 
ori Bhagat Kabir Ji, Rag Gauri 0.336 


8. The Mode of Satigurii’s Assistance 
US 9. Asad ot Ratest ar gu far 3? 


Question 1. In what mode is the Satigurii’s help? 


83g q. Ing afs Fea eUS SHS Ger Bat ory vis Gt des ur ST} 
2, Me WiRES wus, aGaret 8 oe BID, fox wea Gi st ac A 
3 Wea We uty od ctor aot org Reet, fuS Has nao ed F 
Toad Hut Gre Ho urebh, st free ager S| 
g, WMS ond Gus oF a8, Bt ae et mene Stag weet ys ae 
but, fer agt As afsag fis gt ubys aos aes dee oe | tl 
Answer 1. 


When the mother gradually habituates the milk- 

to solid food along with her breast feeding. | 

2. The mother applies something bitter to her breast, causing the 
child to reject it as it attempts to suckle. 

°. Initially the child is impatient for milk, but on turning back to 

the nipple of the breast, if is attempted to be forced into his 

mouth he malignly hates i 


Le 
If the mother does not perform weaning in this way, then until 
the lifestage of old age that child’s primary disposition will not 
be changed; likewise the Saint or Satiguri’ in his own way 
dispels the natural disposition of his shish, 


suckling child 
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commentary 


- analogy presented here is to this da 
‘Sb. the mother fee] 
hout Punjab When els her child h 
ail taking to solid food she applies som “ena SOP breast feeding 
an 


ill powder. Although traumatic for the infant (and un Pr cn such ay 
field day for a psychotherapist), the child finds itself with the hate a ble 
Ortable 


lemma of being unable to control his desire (for milk) yet recoiling f | 
source of his pleasure (the breast). Yet if the mother does not orent oe : 
ailemma the child’s inability to exert self-control will remain sales aaa 
teaching is that the Guru’s assistance is designed to invoke the ry _ iy . 
behaviour within the disciple toward the source of bondage, his aes Sete 
disposition. Such an action may well cause initia] suffering and hardship hen om 
disciple, but there are no other means. This is understood by the Guri, whose 
entirely compassionate motivation is to remove the suffering of edihais The 
mother cannot make the child desist, only nurture the change. In the same way the 
actual change in disposition can only arise within the disciple through his or her 


own effort. The assistance of Sri Gura Ji is to facilitate the seeker’s rec 
that: 


Y 4 traditional weaning practice 


Ognition 


gold vats afoa 3 afe fust uf | 
A child, I have made the mistake of forgetting that You Hari are my mother and my father 
Sri Guru Arjan Dev Ji, Siri Rag p.51 


2. Differences between Knowers 


YS 


a 


mare ue nigst 3, ua famirat ust at ys fe fs feHe wiiset J | 
2. A SASe 3 fomr 3? 


Quest 
'‘n 1. The state of knowledge is singular, yet the knowers encounter 


diverse thoughts and the perception of difference. 
2. What is the reality of this? 


1 Se usteest fea 3 | 
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er i cee ial YE fay 
nest o | _ 
; | 

rhe ere a Hat FS, SHAT THOT B 

= = act | ‘ . 
Fe cas fr fea atts fe fit STD 
arnt & at 3 vist 36 | : 
ne Ta Sea Ha BE RU Guo, Fm AN 
Tran nis fa St oF ant, saaTE few farss feo Mra Hat ung 
Q | | 


fen frag ad FeO GH 2 Hoe, aa FRUS STE stor | 


uss, Zhi, Ret ners Hg eaHe et, fed TTY Ine | 
niust 2, Rea GA omit a ofent | 


_ feang amr | 


ig adbh Guner, PRET Ss <AZ et use o | 


Remit S wearsa uae | 


. fag a fae Aes 
afore sit il 


| 

| 

WS MTUe nis AE | ! | 
i | 

| 

| 


Difference is the natural characteristic. 
Utilising the body, mind et cetera happens as that is said to be | 
the characteristic of being an individual, yet the state of | 
knowledge is singular and unique. | 
It is of three parts; 

First it is to renounce sensual enjoyment; second, to consider | 
both happiness and sadness alike; and third to destroy desires | 
Within these there is no distinction or difference between | 
them | 
This is the teaching of all great Saints, this conduct is | 
somewhat the same, | 
And for the seeker there are three parts also; | 
Action, Mantra, Knowledge; when this idea emerges within | 
one’s heart, ‘that even before I was not, and even afterward I 


Translation and Commentary 


jan tne 
will not be, in this quarrelling 
have I begged for this emancipation’ 
9. From tasting the flavour of th; 
fulfilled. 'S contemplation, one remains 
10. And united with peaceful action, 
11. Listening, studying, duty, service, cravin 
Saints, this is the ‘action’ that happens 
12. And accordingly your heartfelt understanding is that Syami 
ami 


supports you in order for you to do 
become a servant of God. goodness. Thus you 


13. This is the ‘mantra’ that happens. 

14. Mantra is said to be symbol oriented meditation; that is the 
identification of the things that are fruitful. 

15. For the one who identifies Svami as a reality, 

16. And knows himself within, 

17. And knows what is within is the same. 

18. Then that is the ‘knowledge’. 


& the darshan of 


Commentary 


This pertinent question seeks to determine whether the projection of diversity 
is entirely oppossed to Brahamgyan. It has already been established that 
Brahamgyan signals the removal of ignorance (avidya) and the duality it projects. 
Necessarily this requires the dissolution of the mind. If the removal of ignorance 
ends the subjective world described in question six, how can it be that the 
Brahamgyanis who are free of ignorance continue to perceive difference? Bhai 
Adan Shah explains that to perceive diversity (vikshepa) is merely the natural 
tendency of the gross awake state. The Brahamgyani continues to distinguish 
between the objects of experience but does so without attaching any importance to 
them. He knows that at the root of all this apparent diversity lies one supreme, 
undifferentiated reality. Therefore he places no value upon the seeming 
distinctions between objects and does not derive any false notions from them. 

Bhai Dya Ram is asked to recognise less the individual and his ephemeral 
Physical and psychological form, more the state of knowledge marked by three 
characteristics; a) the renunciation of sensory enjoyments, b) a detached 
Psychological temperament and c) the absence of vasna and its effects. Recognition 
of a Brahamgyani should be based upon these three and less the individual's 


Vioek Prad ipika 


ns three complimentary teachings fro 


s these characteristics. The first is iy develop tg Whic 
are who PS sahana chatushtya, the four preliminary prac tees that an 
et “ee to become qualified for the abicly ‘s seis vidya. Priog to 

aspirant ——— it is necessary to first cultivate sane ric and Purity ip 
s oie four practices have been explained by Kavi Santokh Singh Ji: 


pat adele | RHO TSH Ts 


identity’ Likewise, the seeker obtal 
1 . 


Three are discrimination, dispassion, and the desire for liberation, the fourth is recogniseq 
to be sixfold as control over the mind and of the sense organs, withdrawal, patient 
endurance, conviction and sustained concentration, thus these four are to be maintained | 


Sri Gur Pratap Siraj Granth, Rut 5, Sakham Vichar 


All four are prescribed in Gurmat Sidhant. The first, vivek, is the process of 
discerning that which is permanent (sat) from that which is impermanent (asat). It 
is a given that whenever there is change there must exist with it an unchanging 
substratum. Sri Guri Ji identifies this substratum to be Braham: 


us Ae fag wedt dg wre AWS II | 
My Lord you are fixed and permanent, all else merely comes and goes 


Sri Gur Arjan Dev Ji, Rag Marit p.1097 


The discernment between the transient and the eternal is achieved throu gh the | 


Process of enquiry (vichar), a term often used ae ok 
Gurbani: used synonymously with vivek in | 


fear Faron fi ar Geer a Say fa® firarfa 


Just as o deer is deluded by its desire, this world has been made the same 
ecognise this in your heart through discriminative thought 


Sri Gurii Teg Bahadar fi, Rag Devgandhari p.536 | 


’ Bhat Adan Shah clarifies in answer 44 that 


. - : these ‘pea sr ; 
dialogue explicit reference is made to the three ici sae include ‘sam, dam, etc’. Elsewhere in the | 
adhana-s, 


MEE 


Translation and Commentary 


the second qualification, vairag, meaning dis 


Passion, arises 


aS a consequence 


cannot be a sustained absence of doc: 

ivek. There oe of desire with ie 
O enisin the false (mithya), impermanent nature of detvdqe ony first 
- assion is the result of ending the pursuit of enjoyment, remo jects. This 
we ction (749) and aversion (dvesh) to objects. Sti Gurg Texel tien ing both the 
: > 

3G 3 nus oe Hf mea Hes fas aro 
fea aS 3d & orafs 84 Fe frst | 


The body you consider your own, your beautiful home and 


your spouse 
None of these are yours, see, understand and contempla 


te on this 


Sri Gurii Teg Bahadar Ji, Rag Gauri p.220 


The standard definition of vairag is the renunciation of the enjoyment of one’s 
fruits of action encountered in this world and the next. The one who has 
renounced enjoyment considers these things to be tasteless, even poisonous, when 
set against the supreme bliss of Atma: 


fad ae ctor fanrfar ct rate any HoT gH UIE | 


O friend, renounce the tasteless water of poison and drink the supreme nectar of Nam 
Sri Guru Arjan Dev Ji, Rag Bilaval p.802 


The third qualification is the khat sampati, the sixfold ‘perfections’. The first is 
sam which is to restrain the ‘inner indriya’ meaning the mind. The mind is to be 
subdued, ending the constant flow of thoughts: 


2 Ho Afr g Ae ag dfs aS Il 


O my mind, ever reside with Hart 


Sri Gura Amar Das Ji, Rag Ramkali p.917 


sh Dam is to restrain the ten external organs of perception and action. Each 
Suld be drawn away from sensory objects by orienting them toward Parmatma: 


2 OAS 3 nis of ats at Sat fim 3 ATE I 
PX 
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_ spy fy wat afe fas meg o Reig SE 
2 ag Meo mS MRD wD HE UE | 


# ou immerse yourself in many flavours but your thirst will never be Satiateg 
ated O my eyes, you are illumined by the light of Hart, 
do not perceive anything other than Hari 
O my ears, you were created only to hear the truth 


Sn Guru Amar Das Ji, Rag Ramkalj p92) 


Uprati, the third ‘perfection’, is the withdrawal of the mind and the sengeg 
from the pursuit of sensory objects. It ends the desire for the objects encountered 
through perception, for the term literally means ‘to rest’. It can also be taken to | 
mean the withdrawal from prescribed duties: 


Y efent AS Gost | aaret Het AUT I 
I have forsaken all my duties', I serve the true lord of the world 
Sn Guru Arjan Dev Ji, Siri Rag p.73 


Titiksha is the patient endurance of comfort and discomfort, heat and cold and 
other opposites. Neither sadness nor concern should arise within the seeker: 


Bus Stat Hig Za st Tg VUES AT I 
Even in fierce winds and torrential rain I go out to behold my Gur 
Sri Gurii Ram Das Ji, Rag Sithi p.757 
Without conviction in the teaching the seeker, plagued by doubt, will lack the | 


necessary determination to progress along the i is thi icti 
path. Shradhd is this total conviction 
in the truth of both the teaching and the Gura: 


Wot ufs ae ot ussHfs 1 faa as ore afs ys Site I 


One who has conviction in the Gurii's teaching, 


! . ° . 
The literal meaning of the term is wealth producing action. 


Translation and Commen tary 


ee 


his mind becomes fixed on Lord Hari al 
alone 


ae 
nM Guri Arjan Dey Ji, Rag Gauri p.283 


‘xth and last perfection is samadhan, the susta 
owledge and virtue. Having fully restrain 
earlier practices, it is now to be fully conce 


The § 
mind on kn 
through the 
of the Guru: 


ined concentration of the 
ed and Tefined the mind 
ntrated upon the teachings 


ys at rss aag AS HS 1 Areas Bora dts | 


O Saintly ones, O Friends, the mind becomes one pointed mind and highly attentiv 
reciting the teachings praising the Lord e by 


Sri Gurii Arjan Dev Ji, Sri Sukhmani Sahib p.295 


The fourth qualification is mumukshutva, the intense yearning for liberation 
(moksh) from the cycle of worldly existence by lifting the veil of ignorance: 


nig GU HI! Ste Baa UT ESr¢ I 


Says Nanak, please carry me across to the other side of this deep, dark pit of worldly 
existence 


Sri Gurii Arjan Dev Ji, Rag Malar p.1273 


According to Bhai Adan Shah, once steadfast, these practices produce 
‘peaceful action’ meaning actions that are pervaded with sattvaguna. The seeker is 
now qualified to receive and practice the mantra. The repetition of Nam is a form 
of updsana, meaning a symbol oriented meditation. The practice of meditating 
upon the mantra nurtures total dedication and submission to Parmatma. The 
seeker is immersed in dasya bhav, the deep sentiment of servant-like humility and 
devotion. Ultimately, direct knowledge manifests itself and the ‘reality of Svami’ 
Gitte comprehended. The nature of this realisation is described by Sri 

uru Ji as: 


nny Uae ue fares Ste 1 Ateoyats afe wre APE I 


e o ii ° ‘ " ed 
When the mind becomes pure your essential identity is recogni 
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That one becomes Jivanmukta having obtained Hari 


a 


Sri Gura Amar Das Ji, Rag Gauri p 161. 


10. The Pleasure of Satiguru 


sot a Garg Afar us ut yAost feat Ter ot | 

A ufos fend fas afs yrufs Je | 

og cHter das T | 

feret oe 3t fea of fon of fea sfooreor 2 fede zazer §, 
nig oe fired UNS wR A deo 

wig a fae fous sforet ot gue 3d, A GA ANed ot ge HB AeA 
at faeat dHt | - ~ 

_ Ae @3 ge, wa Hort BS fred ut Yost fom? orga fea 
faaur fene fa@ afe »re 1 


US 


me o WM - 


Le) 


ak 
e 


Without the pleasure of the complete Satiguru, individuated 
beings do not become liberated. 

Therefore, why should He acquire pleasure from this? 

And by which means? 

It is our natural tendency that we always practice badness. 

And from tip to toe we remain ever in producing vices. 

And of the one who keeps some mark of goodness, he will 
become a drop within that ocean, a particle of that sun. 

7. What then is the happiness for the ocean upon which the drop 
immerses, and for the sun in which this particle exists? Meaning — 
this, why does that look of kindness come? | 


Question 


oo e © fe 


G39 a. feat te nner 3 me famrar we Uke & Se frets aes OT 
WAM 


; ; ' 
instruction, withou 


Answer 1. Without accepting and complying with the then praises will not 


renouncing your own choosing and liking, 
be accepted by that One. 
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Commentary 


The question first asks about how a seeker can acquire the pleasure of the 
_amplete Satiguri’ meaning Parmatma. Secondly, considering that producing 
i haracteristic of the human condition, when a person desists from it surely 
‘ns reat to his own pleasure only. Where is the pleasure for the Satigura in 
‘a ae s? In other words, why does the liberating ‘affectionate glance’ fall 
i er tralia who has merely removed the negative element in his or her 
meer The reply is terse and direct. That ‘glance’ is obtained by following 
ree trical of the Satiguri, the guiding knowledge given by the Guri. Doing 
so, the human psyche (antahkaran) is purified of its desires and its mental 
modifications (chittavritti). This is achieved through both private practice and the 
Sadh Sangat. As Sri Guru Arjan Dev Ji states: 


AOA SAX YS AYAS | 
Says Nanak, in the Company of the Saints the Lord is pleased 
Sri Guru Arjan Dev Ji, Sri Sukhmani Sahib p.271 


Within the sadhsang the strength to fulfil the order is obtained. A further 
component of this practice is implied by Bhai Adan Shah when he refers to the 
offering of ‘praises’ which is the necessity of surrender and devotion. 
Accordingly, the ‘pleasure’ that motivates this ‘glance’ of Parmatma is produced 
by the Jiva’s acceptance and willing fulfilment of the order. In what form is the 


bestowal of Parmatma’s pleasure and how is it to be recognised? It is bestowed as 
sach, yan and anand. Sri Guri Arjan Dev Ji states: 


AG AYRS sf Us oaT AS nese wy feuree |) 
Wh 
en the Lord, the Master, is totally pleased, (He) reveals everything in the form of bliss 


Sri Gurii Arjan Dev Ji, Rag Gauri p.209 

. - ‘everything tevealed in the for 
‘ : Solute bliss (4nand) is the esse 
le The ‘everything’ that is reve 
anding of objective reality’s r 


m of bliss’ is none other than Brahamgyan 
nce of the pure consciousness of nirguna 
aled is a) the knowledge of the Self and b) 
eal nature in which an apparent separation 


| 
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exists between Jiva and Ishvar. This profound bliss signifies the stage of hay: 
attained Jivanmukti, liberation while living. As Sri Guri Amar Das ih 
beautifully explained: ag 


wide sfimr At we Afsag A urfenr | 
Afsag 3 ufemr AoA Ast His exhort Sars | 


O my Mother, I have obtained the state of bliss from the Satiguri 
Spontaneously obtained within from the Satigurii, 
great happiness has manifested in my mind 


Sri Guru Amar Das Ji, Anand Sahip p17 


11. Who is Wise? 

UaS 9. gfaes fare ae 3? 

Question 1. Whois said to possess wisdom? 

@3¢ 9. fades Sadt & adter 3, F faaer mrs UTSHt or Ae, 
gfres Ga adte 3, FATS 3 APS Ae, wre fs S mS TE 
ate AHS | 


2. Aones uve ow fesct us ne war few a fas Sahn 
(Ao adel 3d uct HES W adet TET We ute!) NAL 


Answer 1. The one possessing wisdom is said to be the one who knows 
how to discriminate Jiva Atma and Parmatma, the wise one 
is he who knows truth as truth and understands falseness 
non truth. : 

2. Therefore what is the need to hold so much love and 
attachment in the heart for transitory material oo ot 
one’s actions are right, the understanding 1s perfect. Witnou g 
deeds, it becomes more and more deficient.” 


Wher 


SD 


' Sri Gurii Nanak Dev Ji, Sir? Rag p.25 


Translation and Commentary 


four components of the mind-construct described in Gurmat and 
ag i; denotes ‘intelligence’. The term budhivan translated here as 
fedant, oe m/’ could also be translated as the ‘intelligent one’. The function 
ossessing ce wostitid information and decision making. For this reason the 
sua conan meaning ‘discriminative intelligence’ uses budhi and 
alii tui Thus the pinnacle of the functioning of budhi is vivek’. Sa Guru 
tly Ji has explained: 


fade aft As Aa Hfo fooHe fests frets oA UF 1 


of 


The one possessing discriminative intelligence is pure within this world and 
contemplation is the means of drinking the sublime essence 


Sri Guru Ram Das Ji, Rag Kalyan p.1325 


The answer presents the types of wisdom that can be obtained from 
mplementing discriminative intelligence. Vivek is the means by which one can 
possess wisdom’. Similarly the Bhagvad Gitd states that: 


Tare 9 Praha sarafar wae | aced det = a7 SAH af: er on raed 


| O son of Partha, that intelligence is born of sattva which understands action and 
withdrawal, duty and what is not duty, fear and fearlessness, and bondage and freedom 


Srimad Bhagvad Gita, adhyay 18 salok 30 
When th i . 
Sattoacunn os budhi is and residing in sattvaguna, vivek naturally arises. 


hie mode that illuminates, set against tamoguna, the mode that 


sin «. “According to the Samkhya Karika the budhi in this 
Panied by righteousness (dharam), wisdom (nana), dispassion 


f View 
about th ject j 

Mavasyz,,. ‘ € ob ; 
WStiviver literally the = ae nia Hower, ti 
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(vairdgya) and sovereignty (aishvarya)'. According to the commentary on this ‘ees 
by Svami Madhusidan Sarasvati the ‘withdrawal’ referred to is the path $ 
renunciation. However, this term also conveys the essence of vivek — a with die. 
from a particular internal or external event whenever the budhi correctly identif, 
when and when not to act. ! 

Bhai Adan Shah describes a further characteristic of ‘wisdom’ through hi 
choice of quotation from Gurbani. To become ‘wise’ does not depend upon : 
individual's capacity for understanding. The determining factor is the degree g 
perfection within his understanding. Once during a conversation with Brahmaca; 
Maheshvara Caitanya, a Sant living in Britain, he explained this teaching wit, 
reference to the pursuit of learning. He explained that a person may study 
countless scriptures and commentaries for many years but ultimately achiey, 
little, while another may take just one line or even a single word and dedicate ap 
entire lifetime practicing and mastering it. What transforms understanding int 
perfection is the extent to which this knowledge is implemented and self-contro} 
exerted. That budhi cannot be considered ‘wise’ until actions and desires haye 
been controlled and purified. In other words, vivek can only be applied practically 
when there is enough self-control over one’s own motivations and actions. This 


mirrors Sri Gura Nanak Dev Ji’s sentiment in Sri Japuji Sahib: 
fee Fe aS sats 5 TE I 
Without possessing virtue there is no spiritual practice 


Like the purpose of the preliminary requirements of the khat sampati, there 
must be firmness in basic practice prior to the pursuit of knowledge’. 


' Verse twenty three of the Samkhya Karika states: 


e Fi ¢ 
TATA shed ari Ram Warde aaatagd aA aT ATA! FAM 
7” = ereigny 
Budhi is ascertainment (will). Virtue (dharam), knowledge (jfianam), dispassion (virag) ~ ~~ 
(aishvarya) are its forms when sdttva is dominant, and the opposite when tamas 18 &© 
harishi. 
Ramana Ma 
actice oF study: 


From his 


? Occasionally there are exceptions to the rule such as the 20" Century Saint, 
own testimony this sage realised complete non-duality early in life without any pr!0F y 
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qhe Distinction between Knowers and Seekers 
12. 


ald 


Question 


Answer 


BUHOT ET nos mircundt FB Eo fama & nid mG eae Ae | 


by ae yas famrst & fare, Set amet & | 

3, fsne se fae afed? 

1. In the eigth ashtapadi of Sukhmani Sahib there are countless 
devotional descriptions given of the Brahamgyani. 

2. It describes the signs of the complete knower and those of the 
seeker. 

3. Why is this distinction made? 

1 IG ats dehnf fee mies 2 aie ure hat 85, us ufss Hare 
Hany fe GU, GH, AS eT fs Ter 3, ma ae at Ss amt 3 | 

2. Buds Ad Ad AS oS AS freeads | 

3, WU, JA, um adt afger | 

g. us forrg fils He Cars for fous niet 3 | 

u. Sat fue Sarat st fe pier 3 | 

E. fae ct famrat 2 uz de | 

2. ufad Aeot fed fenfas Fer 3 

t. Suds ow fen feos 2 Ff Ascot fous aaag ord | 

Ct. SBHSTS | 

90. fue Sonafanrdt & ue feo feats ude 5 | 

A. Mid St ct femme! Ter S| 

eas Het Ber 8, Hag ast ws fier Bt 

92. 30 fer as ens a, Hig det? ast fhm ue & at tur ger 

| 
8. fee BU eas wey 8 ast UBD 
Se eB Ue Fe OE Gree “a finance free Sara 


As rivers that Tun to the ocean become mixed together, prior 

to the Confluence of the ocean the form and essence of the 

Water appear different and their speed of flow seems distinct. 
ereafter, Slowly but surely, water mixes with water. 
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The form and essence no longer remains distinct, 

But from somewhere swelling spring water emerges. 

Thereafter the swelling spring water also disappears, 

In the same manner is the state of the knower. 

Initially one becomes consistent in performing desireless 

service 

8. Next, with the contemplation of this service, the servant 
attains the mark of dutiful action (being an agent of the 
knower). 

9. He renounces the deception (illusion). 

10. After this he attains the consistent position of detachment, 

11. And comes to resemble a musical instrument. 

12. Thenhe understands that the musician and the musical 
instrument are the dual entities. 

13. “But of what thing am I, if] am an instrument?” then he 
crosses over from this position. 

14. This pure thing is to be obtained from non-duality. 

15. Atall positions his name is all-knower (Brahamgyani) and 

non-else, 


16. Just as the name of the water of the river in the confluence of 
the ocean becomes only ‘ocean’. 


NH OP Y 


Commentary 


What is the difference between the seeker and the knower? To answer this 
question the author describes the stages marking the transition from one to the 
other. This process encapsulates the very essence of the Gurmat soteriology — a 
path which takes the Jiva from the condition of ignorance, to an awareness of 
dualistic unity through symbolic devotional upasana, to ahangrah upasana and 
finally to the state of advaita consciousness. Just as individual rivers ow toward 
the confluence from which they originate, the mystical Process begins with the 
individuated Self engrossed in the illusion of self-dependence ‘ 
increasing awareness of Parmatma, the Jiva performs ‘seyj’ meanin 
desireless actions entirely dedicated to Bhagvan. This inner 
complemented by a profound awareness of dependent sini 
spontaneous devotion. This is ananya bhakti 


Through an 
g to perform 
urification is 
ty, prompting 
— contemplation of God tice 


with devotional sentiment that brin 


pandit Tara Singh Narotam the combination of phat; ee 
Gurmat from other mat-s or philosophies: hakti and advaitavad distinguishes 


Inevitably the m 
Vaish 
Cultivate com 
interprets ana 
Clearly Pandi 


Translation and Commentary 


x . R fos dar aft 
ded | Sa at GSH Bz ad aS fey a fm arse 3 q r 
Fat ustorte fray Foarse sear at S| 73 maa sats 1 


In Vaishnav-mat (the Vashistadvaitg of Ramanuja) three realities are 
acknowledged; consciousness ( Jiva), insentience (matter) and Ishvar, thus 
upholding ‘anyabhakti’ - the devotion toward another — since the Jiva is a reality 
existing separately from Ishvar. Thus devotion in the form of the sentiment of 
friendship and other bhavs is explained to be ‘anyabhakti’ caused by considering 
Ishvar as something different from oneself. And in Gurmat the two qualities of 
Maya and Braham are recognised. Therefore as a result the Jtva and the Ishvar 
form exist. Thus the bhakti involving the sentiment of friendship and other 
sentiments is explained to be ‘ananyabhakti’ — devotion toward that which is 


' As Sri Krishna Bhagvan explains in the Bhagvad Gita: 


sauteed At A FAT: Tao | oat Preaiigerat aeeet zeae 


Those persons who have no other object of vision, who, 
thinking of that (inmost Self), 
see Me everywhere (they surely become self-fulfilled) 
For them, who are engaged in constant meditation, I arrange for the acquisition 
of what they lack and the preservation of what they have 


Srimad Bhagvad Gita, 9.22 


t Tara Singh Narotam favours this latter advaita understanding. 


caning of ananya depends upon the interpretation of the sampradaya. For example Gandiya 
Navs understand ananyad to mean exclusive, one-mindedness or singular. Thus the teaching is to 
Plete devotion to a differentiated Krishna Bhagvan. In contrast Sri Madhusidan Sarasvati 
"ya to mean ‘having no other object of vision’ meaning to perceive one Braham everywhere. 
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non-different from oneself — hence false knowledge is said to be the view that ‘I 
am different from Ishoar’ and in this way by removing falseness oneness arises, 
this oneness has been explained by the Gurus to be for 


The cause of experiencing 
the seeker to hold the enlightening sentiment that Parameshvar is the husband of 


all. This is ananya bhakt. 
Sri Gurmat Nirnay Sagar, ).86 


Gurmat Sidhant recognises three forms of devotional sentiment (bhav) wit, 
which to relate to Bhagvan, dasyabhav - servant-like devotion, sakhyabhay 
devoted friendship, and madhurabhav - conjugal love. Gurbani is replete with 
examples of each form’. Bhagat Ravidas has explained on page 694 that: 


sre fas sats 3 dfe Sct | 


Without cultivating the devotional sentiment, devotion to You cannot exist 


bhakti the relationship based upon 


Considering the nature of ananya 
d most necessary form of devotion, 


madhurabhao is considered the greatest an 


a 
1 Sr Gard Ram Das Ji conveys dasyabhav in Sri Rehras Sahib: 


3 aes Afantg Hat APT I 339 we Het oh FS Bfo Fet TS wet 


O Creator, you are my true master. I will be what you want me to be 
and I will receive only what you give to me. 


Sri Gura Arjan Dev Ji describes sakhyabhay in Rag Suhi, page 761: 
HAE 30 RE ZH Bs Gufs ag webor 
You are my only friend, you are my only relation and I am immensely proud 
There are numerous examples of madhurabhav. On page 1164 Bhagat Namdev Ji explains: 
hatdt ie on sag of afe a aS aa fHarg I 
J. am a woman crazed with love and Ram is my spouse. I bedeck myself with loving care for Him. 
A fourth type of devotional relationship as vatsalyabhav, meaning parental affection, does not find expression 


in Gurbani. However, history records that this form was expressed toward Sri Gobind Rai, whose alternative: 
moniker as a child was Bala Pritam, the ‘Beloved in child form’. 


Translation and Commentary 


TE THE OTE SS SE fined we yd , 


One who cultivates the virtues of an amorous, passi 
* Passionate female obta 
ns the Beloved 


Sri Gura Nanak Dev Ji, Rag Tilang p.725 
This passionate desire for union is ynj 
does not seek selfish gratification. There ; 


tel a ve practices are described at 
yarious points in Gurbani, and all are complementary, emphasis is placed upon 


the practice of sravap (listening), Kirtan (singing of the Lord’s glory), sea (selfless 
service), and simran (remembrance) of God: 


aud ARE fas ats otass o8 afe fas af 5 Rae Te fer fies | 
AA dy raed fay of 3 we SH ale wg AE BY af Aer fas 


I hear only Hari through devotional singing and contemplation, 
I do not remain without Hari for even a moment 
Just as the swan cannot live without the lake, 
likewise the devotee cannot live without service to Hari 


Sri Gura Ram Das Ji, Rag Asavari p.369 


a ee ee 
' See footnote to question fifteen. Bhagat Kabir Ji also acknowledges the nine types on page 872: 


a@ afea at sats usd A aad TH Ts He I 


! accept that street dancer as my gurii, who has adopted the ninefold forms of bhakti to the Lord 
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The practices heighten the seeker’s longing to end his present condition of 
separation. For Bhai Adan Shah this condition is likened to being a musica] 
instrument -— a relationship of dependence upon the musician. The same metaphor 
is invoked beautifully in the opening verses of Mevlana Jalalludin Rumi's 
Masnavi, quoted here in an edited form": 


Listen to the reed, hear its complaining! It is telling about separation (1) 
mg that ‘ever since I was severed from the reed field, men and women 
have lamented in the presence of my shrill cries’ (2) But I want a heart 
torn, torn from separation so that I may explain the pain of love-desire (3) 
Anyone who has removed far from his source seeks a return to the time of 
union (4) The reed is the companion of anyone who is severed from a 
friend, its melodies tear our veils. (11) None who is ‘raw’ can understand 
the state of the ‘ripe’, therefore this speech must be shortened so farewell! 
(18) The Beloved is All and the lover merely a veil, the Beloved is living 
and the lover merely a corpse. (30) Do you know why your mirror reveals 
nothing? Because the rust is not separated from its face. (34) Oh my 
friends, listen to this tale of truth, it is the very marrow of our outward 
state. (35) 


Mevlana Jalalludin Rimi, Ney Namih, Masnavi 


Clearly this is far from being an emotionless awareness of separation. The 
state of duality compels the seeker to intensify his desire to immerse himself into 
the Oneness of Braham. For Rimi lamentation has the power to tear apart the veil 
of the ego. Bhai Adan Shah concurs that awakening to the dualistic condition of 
Jiva motivates the vichar required to achieve its own dissolution. The gyan or 
realisation that there is only Braham is brought about through ahangrah upasand, 
the meditation and contemplation upon one’s own true nature’, Sri Guru Nanak 
Oe 


! This famous verse also opens Masnavi Bhakha, the abbreviated translation of Rimi’s masterpiece by Bhai 
Mangii Sevapanthi. The opening lines of this manuscript read: 


me HABE Tat PRS I Be Sot AH far ast 3 | mg fess a ey at eftmre cast F 


Now the poetry of the Mansavi begins. Listen to the flute, what is it saying? 
It is describing the pain of separation. 


2 Generally speaking upasana are symbol-oriented practices such as japa and Kirtan, These are practices 
which focus the mind prior to sravan-manan-nididhyasana. The category of ahangrah upasana is entirely 


Se ea 


Translation and Commentary 


OG OTH ot OG der arse HEE San 


Says Nanak, contemplating the teaching one understands that 
‘T was not, Iam not now and I will not be’ 


Sri Gurii Nanak Dey ji, Rag Majh p.139 
’ or ‘self’, constituted 
By this he means that 


upon the Satigurii’s 
asana and the actual 
Sist in the removal of 
hindrances holding it 


back. Thus for Bhat Adan Shah the focus of vichar should be the identity of the one 
ack. 


ho is ‘instrument’ like. This facilitates the realisation that there exists only one 
W 


‘breath’ animating all activity. Here is the precursor to non-duality which Sa 
Gurii Ram Das Ji describes using the same phrase ‘janti jant’: 


fAS orf vere FG webs flores fa afs ys AB afm | 
onl) at ig 3 fnorer ae arse ents earn 


different in the sense that it is prefound meditation on the Self. Sant Kavi Harbhajan Singh ete 
between five categories of upasand, the highest (uttam), near highest (lar uttam), intermediate (ma oe 
inferior (kanisht) and the lowest (tar kanishf). The most inferior meditation upon God is through : Pp oz 
Object, such as Vishnu represented by a shdlagram. This is known as pratik upasana, literally the - 
meditation’. Kanishe upasana is to meditate upon an objective form of Ishvar but without ae — : 
‘ettainty in one’s own separate identity. Whether the meditation is the pafichyatan piija in whic ishv : 
veshipped through the fivefold form of Vishnu, Shiva, Ganesh, Devi and Siirya or whether the meditation 
the colossal form of Ishvar as the singular Vairat Hiranyagarbha, for as long as the worshipper holds to a 
ase of independence from the deity it is kanisht updsana, In contrast intermediate forms are much a oir 
fe ted by the recognition that the worshipper and the objective deity being worshipped are 
“t. The highest ig termed ahangrah updsand. It is the meditation upon nirguna Braham. 
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As the Beloved makes me walk so I walk as it pleases my Beloved Lord 
The Beloved is the musician and the musical instrument, 
servant Nanak vibrates from his vibration 


Sri Gura Ram Das Ji, Rag Sorath p.606 


Braham is both the musician and the musical instrument. There can be no 
other. The veil of ego has been lifted. This is the very ‘pure thing’ of Brahamgyan, 
It is the untainted purity of non-duality, regardless of what apparent living 
condition that consciousness abides in. Alike the river that has become the ocean, 
the name for what exists there can only be ‘ocean’. The metaphor used in this 
verse is very old indeed. The Mundak Upanishad characterises the non-duality of 
Jiva Atma and Parmatma in this way: 


Ae AR: RIA: AHASEA TRBled APTS FET | 
aan RerreTieae: Re Geryate FeAl 


Just as rivers flowing toward the sea become indistinguishable when reaching it, giving up 
their name and form; likewise the illumined Self freed from name and form reaches the 
self-illumined Purush that is the highest. 


Mundak Upanishad, salok 3.2.7 


Sri Gurii Arjan Dev Ji also uses this image to describe the highest state of 
existence: 


fis ae neta deter TH I Afat ASt ats fear oH I 
Ffe uae yee aes wrfy mmufa ATE | 
30 Hfs Hota AHO wait Fa Sa Suen || 
mirfy aust mirfly Horst maTfu my SUT I 
aad 3H 8 Te fear ffs Ae Rats ues I 


As water blends with water, so light (consciousness) blends with light 
Thus merged with the Creator, the Self is known within. 
The state of consciousness and bliss is entered into, in which One alone is described 
Both immanent and free, in self-descriptive state 
Says Nanak, false cognition, fear and the guna-s depart as water blends with water. 


Sri Gura Arjan Dev Ji, Rag Vadhans p.578 


| 
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Sri Gurii Ji has described this State as ‘api g 
means ‘to know the Self within’. The crucial 
that the mystical experience of Braham is kno 
be said of the state culminating in this Tealisati 


meditative state, samadhi, accompanied by sehaj 
a consciousness removed of menta] modificati 


(abadhitva) essence of Braham. A distincti 
characteristic (lakshana); the essential an 
tathastha lakshana differentiates that whic 
thing, although that distinctive characteri 
as the actual thing itself. An example w 
The sound is a characteristic of fire but 


as sat chit anand is an ‘essential’ or svariipa lakshana meaning a characteristic which 
defines the very nature of that thing’. 


13. Seeing Faults 


YG 9. Hie Aer Ga fouct 0, 3 foun mda ae de0 3 fre nae 
de, Het ct fom’, CA miGare 3 fanz ase 3 ) 
2. Aes fas afs ue? 


Question 1. The individuated self is ever a fault seer; if from where 
innumerable qualities exist there is only one vice, that 
individual focuses only on that vice, and is hence fly like. 

2, Thus how can one ever obtain any benefit? 


B39 1. TWA fA SAS & araa Set Fer 3, A nmust eaars cAS S By 


| | 
; ee some Vedantins there remains a debate about whether any characteristic including a svariip lakshana 
N be us 


both f ed to convey Braham’s nature, that this can only be achieved through negation. A discussion about 
oMms of lakshana is found on the seventh chapter of the Vedanta Paribhasha. 
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Answer 


Ym Ee gw 


Sed | 

fag afs det act TS UTA FRETS | 

PASH must Satet 2uer, uset, Ser | 
Sa fasnt wet Yara FT Great act feg uel deo A Sater ao | 
foe dt uses & eS Sar | 

3 nmue utsn fiat Fes vise 3 Baret | 
far feed, wret nia HEIST | 

(aT adie Ted Aa BF STE THM I 
UTS UCTS AIT STS UBS TUF HH I 
frat ae sat sea" OI SS iS Ure 
TST aT Je SHS ale SH BEI IF) 


Whosoever wants to purchase something is given a chance 
to test the required commodity. 

It happens in this way when anyone is with a shopkeeper. 
When you notice the thing you require you inspect, enquire 


and purchase it, 
Other types of things that are lying in his shop are not 


glanced at. 
In this way make a search for the Beloved. 
Except the Beloved one is not to concentrate on anything 


else. 
But where you are situated at present both loss and filth 


exist there; 
‘By associating with virtues and abandoning faults is to move 


along the path. 
Wearing silk clothes display yourself in the arena 
Where ever the speaking of goodness occurs, there Amrit is being 


stirred and drunk 
Like a bottle of perfume, qualities when brought out cause the 


perfume to pervade (and be enjoyed)” 


nn 


! Sr Gurii Nanak Dev Ji, Rag Sushi p.766 
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Commentary 


great fortune they had been given 
Harimandir Sahib. But obliviousness and arrogance thwarted Sata and Balvand, 
for they became aggrieved about a lack of Payment for their musical 
performances. Seizing upon what they felt to be an injustice they sealed their own 
fate by insulting Sri Guru Arjan Dev Ji. 

We can all recognise this kind of behaviour in everyday human relationships. 
To detract from the merits of others, to find vices among the virtuous, is termed 
asiya. At root this is a defence of the individual’s €go, an attempt to protect itself 
against the threat posed by one who is superior. Initially the merits of another 
provoke intolerance and jealousy (irshya). To pacify this negative emotion he 
strives to justify his own flawed nature. His attempt at detraction only bolsters his 
arrogance and false sense of righteousness. This is the very function of the ego ~ to 
minimise any threat to the pride in one’s own identity. Like a fly, it is drawn 
instinctively to the location of dirt!. Also like a fly the mind is driven by an 
insatiable desire for gratification through the pursuit of the flavours (ras) and 
emotional states (bhav) produced by material pleasure. 

Then how are we to transcend this natural disposition? Bhai Adan Shah turns 
to an entirely contrasting example; the lover and her Beloved. She represents a 
mind so resolute that all the cynicism in the world cannot affect it. Her intense 
love turns every possible vice into a virtue worth celebrating, inverting the mind’s 
natural lure toward filth. Crucially the lover reorients all her desires toward the 
Beloved. Al] other ras and bhav seem, as Bhai Adan Shah describes, vile and 
"Nappealing. Sri Guria Ji has stated: 


l 
A , 5 
S shall be explained later, the Pursuit of ‘filth’ is one of the three defining flaws or dosh of the mind. 
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RR 
afr fag ae 5 STE Bass IG HS" ors Ere Ais etomr afs fess stor 


The Bhagats do not find anything sweet other than Hari 
All other tastes become tasteless, this they have seen and discerned 


Sri Gur Arjan Dev Ji, Rag Jaitsri p.79g 


Therefore one must nurture intense devotion for Bhagvan. The Beloved alone 
should become the source of all satisfaction. When this conviction has firmly 
taken root there can only be vivek or discriminative intelligence. However, it must 
be understood that real devotion can never exist with a specific goal in mind. As 
Sn Guri Ji has explained: 


afs cane 3 We vats 3 tafe fiufs cane fRufs He aH I 


The seeker of the darshan of Hari does not ask for muktt, 
obtaining that darshan their minds become steadfast and satisfied 


Sri Gurii Ram Das Ji, Rag Kalyan p.1324 


This is the nature of the highest form of devotion, ananya bhakti. This subject 
has received great delineation among the various Vaishnav sampradayas. Srila 
Rup Gosvami, one of the famed six Gosvamis from the 16° Century, opens his 
magnum opus the Bhakti Rasamrta Sindhu with a definition of the requisite form of 
devotion. This uttama bhakti is defined as: 


FAP AAHTMATTAHL, | SAGA HUG APE SAAT I 


| The uninterrupted flow of service expressed through the assorted spiritual 
sentiments (bhavs), devoid of all other desires apart from wishing to bring happiness to 
Sri Krishna, is called Uttama bhakti 


Bhakti Rasamrta Sindhii, 1.1.11 


ene oe) idea in this statement mirrors the Sri Bhagvat Purana when it states 
aktt 1s produced only by bhakti’'. True devotion cannot be motivated by any 


Ses 


! 
HICH GAA AIA | Sr7 Bhagvat Purdéna, 11.3.31 
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desire other than devotion itself!. Uttama bhakti is distinguished further through 
its two types of characteristic. Its svarup lakshana or intrinsic characteristic is the 
activities favourable to Hari and is accordingly the natural essence (svartipna) of 
phakti. In this case the tatastha lakshana or secondary characteristics are identified 
through negation because this form of bhakti is devoid of all desires?. With the 
exception of great saints such as Mira Bai, bhakti is founded upon and nourished 
by proksh gyan. While most Vaishnav bhakti traditions reject practices which are 


oriented toward the realisation of Parmatma in gyan form, knowledge still plays a 
vital role. Pandit Tara Singh Narotam explains: 


US fen mete 33 sa3 & aers Sora fash 
aor Sarat Rae adt IF oS ufss saes YO aa I 


However regarding the cause for the duration (of the devotional love) of bhagats, 
without gyan and vairagya (detachment) this devotion is not thoroughly complete, 
therefore one should first obtain the perfect wisdom about Bhagvat 


Srt Gurmat Nirnay Sagar, p.104 


The teaching of Bhai Adan Shah inverts the emphasis in the above statement. 
Brahamgyan requires an intermediary Stage of bhakti during which the antahkaran 


———— 


' From the outset Srila Rip Gosvami establishes the paths of gyan and karam to be entirely opposed to bhakti. 
He considers both paths to be inferior to devotion because they are driven by desire. This can only produce 
imperfect devotion (svartha-mukhya-rati). However, such Opposition does not arise in Gurmat Sidhant 
because both gydr end bhakti are entirely compatible and inherently desireless when they are married with the 
concept of the ‘grace* of Braham. As Bhar Adan Shah implies later in the dialogue, pursuing the happiness of 
the Satiguri through the pursuit of liberation is by its very nature selfless devotional worship. 


* The text then presents a complex hierarchical model of all possible forms and components of bhakti. The 
author first describes the sixty-four ‘angs’ or components of bhajan. The bhav-s or emotional states are 
categorised under five headings, namely vyabhicharibhav meaning the internal transitory emotions, 
sthayibhav, the permanent or dominant emotions, anubhav being the visible markers of spiritual emotions, 
sattvik bhay being the emotions arising from purity and lastly vibhav, the cause or conditions in which such 
Emotional states arise. Twelve types of bhakti ras are described namely tranquillity (shdnt), servitude (dasya), 
friendship (sakhya), parental affection (vatsalya), conjugal love (madhura), laughter (hdsya), astonishment 


(adhbuta), heroism (vira), compassion (karwna), anger (raudra), fear (bhayanka) and oe eee ea 
each with subdivisions. 
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res. Instead, a seeker’s knowledge of truth cannot be 


i ified of all desi 
- ltivated perfect devotion: 


‘thoroughly complete’ w 


os oft sas aaa Hs Hts 1 feos oe Bers TIS Il 


ithout having first cu 


O mind, my friend, have devotion for Hart 
By doing so your consciousness will become pure 


Sri Gurit Arjan Dev Ji, Rag Gauri p.288 


14. The Order 
UBS q. arse Ray eters aoe TaN HI u) AME IMT = 
zafant J | 
2. nitemm Hoe fed | (ay Hie FS UTES I MAH A HIS 
UTeAn) 
2. 5 aet afnor Fetters TIA GOT UTS, FF UTH S| 
g. = Gaus 3 Gast ct AH et oot | 
UUs GUST, AHS Bare Ire | 
é. wast ahT (MARTE) ata @, mg (HURT) Hout 3 nm St Hor : 


uget J | 
2. wa feat fer Mont B, Are A ora aHet oI 
c. fas fag afa de? 


Question 1. ‘O Nanak, one realises the Hukam through the kindness of the Lord, 
our Friend’. The success of the seeker is praised. 
2. Acceptance is within the divine order ‘Accepting Hukam he ts 
acknowledged and then he obtains the mansion of the Lord's 


presence? 

3. Therefore the order is obtained through the Gurt's words, 
that is apparent. 

4. There is no reasoning by which to estimate the equivalence of 
that. 


! Sei Gura Arjan Dev Ji, Rag Gijri p.523 


? Sri Gur Nanak Dev Ji, Asa Ki Var p.471 


Y aos 
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9. But formless, it comes through understanding. 
In this way the cause of each person's doubts is obtained. 


7. And thus that order appears when one is without strong 
desires and wishes. 


8. How to do this discernment? 


SN 


gad 9. Hoe" JOH Bt, BST HET By, us mnie 2 eahont F 
2. Me A AY md He ot Uufs Se ot Stara SuhF A Aes HUahT 
st use gard | 


2. MIT US HaUT ae Ie, ms nese fea caaitet Towet at 
8. 3st HgIs Wy visitors uses 9, ua Haver afipwt BSH | 
U. A veT ard aR, For des Uses F et 3 ne 


Answer 1. Through acceptance of the divine order great suffering is 
endured, but such dishonour is praised. 

2. And if honour and happiness are being acquired, if it is 
understood that the causation for both is the same, then there 
is little danger for the bhagat. 

3. And if devotion arises due to faith, when it decreases, 
dissatisfaction arises. 

4. Thus the needed amount of faith is to be acceptably 
acknowledged, but it needs to be preserved. 

5. If the habit does not fall, this habit becomes comfortable for 
the love-imbued one (bhagat). 


Commentary 


The relationship between free will, hukam (the order) and karam is discussed 
later in the text. Two facets of the concept of hukam have been introduced in the 
quotations from Gurbani selected above. Firstly that ‘acceptance’ of the order has 
the potential to liberate one from the bondage of worldly existence. Secondly, 
realisation of the order is obtained through the grace or ‘kindness’ of Bhagvan'. 


Iisassesetsinicecte eoeeeeeet oan eames eeeeninameiibenstcbensiad 
' What is meant by grace? Repeatedly Sri Gurii Ji teaches us that the Lord is free of antipathy (nirvair) and 
partiality. Thus it would be impossible to imagine Bhagvan withholding His kindness from anyone. It should 
be recognised that the one who truly orients toward the Lord meets with His grace. Conversely, grace will not 
be encountered by those who fail to recognise the very existence of grace. 


Bhai Dya Ram adds to this his own conclusions. The teaching of the Gurit causeg 


awareness of the hukam. While the greatness of the hukam is beyond mundane 
comprehension, the consequence of grace emerges as ‘formless understanding’ 
rather than an acceptance through an intelligible form such as apeecs, By 
understanding the hukam one ;mmediately recognises the cause of one s doubts, 
meaning that it provides insight into the nature of human experience. This hukayy 
only appears when one is free of strong desires and wishes. In his commentary on 
Sri Gura Nanak Dev Ji's statements in Siri Rag Pandit Tara Singh Narotam 


explains: 


gaat, wahga at ora Be 8S at Gauct GF 3 THEN aT 
Fe We OS, HSHS AGH a I Sus at naar A AS ed at 
eat a8 31 see a Tan A Are monty, Aa GUA FASS | ag 
aa 3 fon yA 2 he 3s aes VET | usa Tat nA A fea 


Sa Sn RS Te oD | fea He SB yatta aet eA Sot a 


Hukami is the order of God from which all is arisen and established. In 
hukam all living things are created, all good and bad karam is done. 
From the order of bondage all bodies are produced. From the order exists 
the raft of salvation as the immersion in truth, the immersion into the 
essential form of truth (Braham). The Guru explains that Parmeshvar 
selects for the Jivas which of these is to happen. Thus previous karam 
cause Ishvar to act accordingly. These Jivas have no authority over 
anyone or anything. 


Tika Siri Rag, p.254 


Thus hukam defines the context into which a Jiva manifests. To understand 
hukam is not only to understand the root of one’s existential predicament but also 
the means by which to transcend it. Whether one understands the predicament to 
be either the /ila (divine play) of Bhagvan or the projection of falseness arising 
from avidya does not matter greatly. Fulfilling the Order meets with the ‘grace’ of 
Parmeshvar regardless. 

This prompts Bhai Dya Ram to ask about the form of discernment by which 
His grace can be obtained? The answer first removes any illusions about the 
consequence of accepting the hukam. Acceptance may well require great suffering, 
from which arises great praise. The annals of Sikh history record few who have 
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suffered so greatly while fulfilling the order of the Gura as Bhai Manj'. His 
moving story illustrates the total conviction and self-surrender needed to fulfil the 
pukam. Originally a follower of the Sakhi Sarvar cult, Bhai Manj desired to become 
a Sikh of Sri Gura Arjan Dev Ji. After his initiation the Gura began to make a 
series of near impossible demands of him. Over the course of some years these 
requests triggered unimaginable hardship and suffering. Repeatedly he was 
forced to sacrifice everything he Possessed to fulfil the order, not only his house 
and livelihood but also his honour and social standing. Each sacrifice was 
rewarded with apparent snubs of disinterest by the Gur. Yet Bhai Manj never 
once questioned his firm belief about the compassionate sentiment behind each 
demand. On one occasion when collecting firewood for the Guri’s langar in 
terrible weather he fell into a nearby well. The all-knowing Satiguri immediately 
proceeded from his court with the aim of testing his Sikh one final time. Despite 
being drenched, exhausted and in a pitiful condition, the first concern of Bhai 
Manj was the firewood he had collected which he was desperately trying to keep 
dry. Upon reaching the well Guri Maharaj directed an accompanying Sikh to 
shout down to him taunting remarks about his cruel Guri. From the depths of the 
well came an immediate rebuttal of such preposterous comments! With tears 
streaming down his face upon having darshan of his Beloved, Bhai Manj's resolute 
conviction in the Guru’s order was rewarded with the pleasure of the Satigura. 
The series of tests had removed any attachment he had for his gross body, forcing 
him to place its upkeep entirely in the hands of Parmatma. He had broken with 
false knowledge and dedicated himself entirely to becoming selfless, all through 
fulfilling the Guru’s order’. 

Alternatively, others when abiding by the hukam have met with honour and 
happiness. A potential danger now presents itself, which is to assume these 
favourable results were caused by one’s own efforts - ‘I am honourable, I have 
created my own happiness, how great I am’. Only a bhagat can avoid this danger 
by recognising that the cause of both results is Parmeshvar alone. Raja Janak, the 
rajrishi, is an ancient example of such enlightened detachment. Even while in 
grihasthashram, the lifestage of a householder, and surrounded by great wealth, he 
not only became Jivanmukta but also continued to be effective in his obligations 


SD 


1 : ad ' ' ‘ 
He obeyed the order in the sense that the Gurii’s aim was to force Bhat Manj to transcend his own material 
desires and achieve a state of total devotion and selflessness. 


Lan : , 
Nirmal Updesh by Mahant Budha Singh contains a far more moving and eloquent rendition of this narrative. 
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Bhai Gurdas Ji he is identified as a mode] 


as a King’, For this reason in the Vars of 


of detachment: 


Raja Janak was a great bhagat who amidst Maya remained indifferent to it 
Bhai Gurdas Ji, Var 10 pauri5 
of the order becomes the ‘habit’ of th 
‘mbued condition. The siteeonnte 
ally fall away as this sit 


d, the acceptance 
tains the love- 
serving desires gradu 


Once firmly establishe 
bhagat and naturally main 
thoughts prompted by self- 


becomes second nature. 

15. Katha and Kirtan 

UBS a. cen fags ot ofan a foe Bat easHs TES 
=n fspet a3 fant d | 
2. 5 yes aren 3 vitor SHe EH SH 9 | 
g. nig fed Bon fras 9? 


Question 1. The practice of exegesis and the singing of kirtan which the 


present holy people keep, 
2. Whatis the interest of that? 
The basic function of their work is said to concern the spiritual 


state, 
4. And this being of unfathomable thoughts. 


830 4. fa afs det Sao Hore GA eT Ug S| 
2, match 
3. Fé faa ga? fuga ae dase Hare GH TIA Se S| 
Donia BmeTRES SH aS, 3 few e Ges fea Use | 


arallels between the 
t efficient ruler, 
sa section in 


i : 

Description is given 1 

ines eal — pa a Janamsakhi literature and sections of Gurbani of the p 

date back to some of the earliest ‘ak Raja Janak as the rajrishi, an enlightened, detached ye 
ndic scriptures. For example Brihadaranyak Upanishad contain 


which Raja J Suite | 
ja Janak is given instruction about the supreme state of non-duality by his guru 
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2. 88 ad 80 nred wane sora ot AHaeret A fen usd afer 
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t. A fA sR | 
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Answer 1. Inthe same way in which anyone obtains both taste and 
flavour from food, 

2. Satisfaction and strength are gained by the extent to which it 
is swallowed and digested, 

3. As that reaches the belly. In the same manner katha-kirtan 
instantly gives taste and flavour, 

4. And proves beneficial if it reaches the core of the heart. 

5. The fruits it produces are satisfaction and strength. 

6. This satisfaction is described as experiencing gross enjoyment 
and honour, et cetera but without mental enjoyment. 

7. This strength is said to be within the body, et cetera as the 
capability for renunciation of the ego. Thus this is the 
evidence of keeping this practice. 

8. So kathd-kirtan is for the same purpose. 

9. For the food of the right path to reach the belly it can only be 
obtained from the mouth. 


Commentary 
noe Ae Hares ws Vues Fo as i aa ates Tar ae ots fey afos yor 


Seeing the Satigurit one sings of His glorious qualities and the state of bliss, 
happiness and pleasure is obtained 
The sound of katha and kirtan, resonating with love, is performed for this purpose 


Sri Guru Arjan Dev Ji, Rag Bilaval p.818 


7 How can there be any benefit from collective practice when the state of 
owing is unfathomable to the behavioural intellect? For Bhai Adan Shah the 
two forms of collective practice mentioned should be recognised as kinds of food, 
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something to be chosen, consumed and thoroughly digested. p ESORIRES about the | 
nature of and path to Braham (katha) combined with singing glorifications of the 
Lord (Kirtan) act as nutrition — that which satisfies and sustains the seeker. Thus an 
earlier teaching is reiterated here, that strength is found within the Sadh Sangat,. 
Both practices are not designed to make the state of knowledge ‘fathomable’. They 
enrich the seeker enabling him to move along the path toward the ‘unfathomable’. 
The supreme state (parampad) of pure consciousness is truly inexplicable, byt 
scriptural exegesis and religious discourse assist the seeker’s purification through 
devotion and surrender. 

Kirtan, meaning literally ‘the praise of the exalted’, posits a distinction 
between the Jiva and the ishtadev (focus of devotion). Enumerated among the nine 
forms of bhakti, this type of upasana (symbolic meditation) uses aesthetic elements 
to modify our emotional condition (bhav) into a state of intense devotion’. Again, 
spiritual progression is dependent upon the seeker’s own volition, his purushkar, 
for only he or she can cultivate a preference for this food over other flavours. 
What can be said of the ‘taste’ and ‘flavour’ of kirtan and katha? The ras or ‘taste’ 
they contain is not like any ordinary enjoyment. According to the traditional texts 
on poetics? ras is not only something that can be relished but also something that 
produces a sense of heart-felt joy and wonder. Unlike the material ras, this atamik 
ras can only arise in a heart that is free of tamoguna (ignorance) and rajoguna 
(activity or passion). The cause of desiring ras (the svad) is termed a vibhav which 
takes two forms; i) the alamban being the dependent object that prompts the ras, 
for example the lover, and ii) the udipan being a stimulus of ras such as the lover's 
aesthetic attributes. The ensuing response to the cause is termed the anubhav. It 
may take the form of tears, shivers, loving glances. A further component in this 
experience is the sanchari bhav being the transitory emotional state it produces 
such as joy or sorrow. A bhav is a feeling, that which is felt in the heart and that 
which is distinct from thought. In a heart abiding in sattvaguna, the root cause of 


‘In Srimad Bhagvat Purana, section 7.5.23-24, the other eight practices are given as sravan (hearing), 
simaran (remembering), pdadasevan (serving God’s lotus feet), arachan (worship), bandan (offering 
salutations), dasyabhav (serving God), sakhyabhav (developing friendship) and Gtamanivedan spain 
entirely to God). The nine are divided further into sixty four components in the Bhakti Rasamrita Sindhit 0 
Srila Rip Gosvami. In his preface to Sri Gurmat Nirnay Sagar, Pandit Gurdip Singh Kesri provides ‘ 
selection of quotations from Sri Gurd Granth Sahib directing the Sikh to perform each of the sates eet 
devotion. Pandit Hardev Singh Ji provides a more detailed exploration of the nine forms !n his Narayan 
Updesh, using both shastra and Gurbani. 


s. 
” See works such as Sahitya Darpan, Natya Shastra, and Alamkar Kausthubh among other 
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anubhav and sanchari bhav. In the of atamik ras the dominant mood is 

ermanent and determines which ras j 
mood is of servitude they will not reli 


identification or sa@dharan with the p 
penetrates the core of the heart, envel 


upon how 


f his being, whether that 
connection is emotional thus devotional or intellectual and thus adhyatamic. The 


stronger the connection is, the greater the likelihood of obtaining any permanent 
fruit from it. That fruit may lead to greater detachment from gross and subtle 
enjoyments (satisfaction). This ‘satisfaction’, meaning dispassion, does not by 
proxy require the renunciation of mundane experience. Rather, it is to become 
detached from the psychological consequences of these experiences. The fruit may 
also take the form of greater faith, determination and control (strength). Bhai 
Adan Shah attributes this ‘strength’ to the ‘body, et cetera’ referring to the 
capacity of the sukham sarir, the subtle Psychological ‘body’, to renounce the ego. 
The answer ends with a word play on the term ‘mouth’. Building upon the earlier 
metaphor, the mouth is the means by which food e 


nters the stomach. It refers to 
the Sadh Sangat, the location in which katha-kirtan is enunciated. 


16. The Independence of God 


URS q. fea Ht Are oret 9 cast ret ot Haat ust 3 fener nae fon 
a? 


Question 1. Thereisa teaching that the Universal Master is unrestrained, 


what is the meaning of this? 


Be 


“ 
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2, HIgaTH mast fea, fH SHS F USHOS UTES et es ysissr 
urufs det Ssh | ; 
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& (AO SAA BS AGH Hest BF) i) 


Answer 1. The pure consciousness of the Universal Master is all- 
pervasive. 

2. Meaning this, that all tasks are accomplished through the 
pleasure of all living organisms. 

3. | Whether with-desire or without-desire, either is for the 
purpose of obtaining the required fruit of happiness from that 
pleasure. 

4. The wish of the desiring one obtains happiness. 

The desireless one obtains the pleasure of the bliss of the self, 
6. ‘As you sow so shall you reap, such is the field of karam” 


ur 


Commentary 


The word ‘unrestrained’ is used to convey the omnipotence of Bhagvan. How 
is it so? Bhagvan is pure consciousness (chetansta). This consciousness performs all 
actions in the pursuit of happiness. In essence each Jiva is a conditioned form of 
that same consciousness, meaning that Braham is the foundation (adhisthan) upon 
which all experience arises. Furthermore, all Jivas instinctively aim to minimise 
suffering and maximise happiness. The six orthodox schools of thought agree on 
this principle that suffering is an essential characteristic of the human condition 
and that the knowledge of reality as it actually is brings an end to this pain. In the 
terms of adhyatam, the pursuit of gyan is driven by the search for the supreme bliss 
of Parmatma. Accordingly Sri Kabir Ji differentiates between the proximate 
(sensory) and the ultimate (anand) forms of pleasure: 


mou AY sts UdH AY UreT || 
Renouncing mundane pleasure she obtains the supreme pleasure 
Sri Kabir Ji, Bavan Akhri p.342 | 


La 


' Sri Gura Arjan Dev Ji, Bard Mahd p.134 
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The pursuit of pleasure takes two forms. The first termed sehkami describes a 
seeker who possesses a definite desire. According to scripture temporary and 
imperfect happiness can be obtained in a heavenly realm (svarga) through the 
performance of stipulated actions such as fulfilling one’s dharamic duty, ritual 
sacrifice, etc’. These virtuous deeds ensure that the Jiva transmigrates after death 
to a favourable /oka or realm, usually that of the devotee’s ishtadev. There it abides 
until the fruit of prior actions have been exhausted, upon which it is reborn on 
earth. Thus even in svarga the Jiva remains bound to the law of cause and effect 
(karam). Sri Gurii Ji explains: 


fezudt ufs Aud HST II YoHudt fesse adt gaan 
freudt a dfear arr | 3 ae Hfenr faath fase 1 


Death is certain in the realm of Indra; Brahma’s realm will not remain permanently 
Shiva’s realm will also end; the three guna Maya must be destroyed and ended 


Sri Guru Arjan Dev Ji, Rag Gauri p.237 


All of this is in contrast to the second type of seeker, termed nehkami, who has 
removed psychological desires. Absence of desire pre-empts the dissolution of the 
Jiva identity termed ultimate liberation or kaivalya mukti. The ‘desireless one’ 
obtains the supreme happiness, the blissful knowledge of one’s own essence, the 
Atma Sukh. Muni Valmiki explains the quality of the desireless devotee to 
Bhagvan Sri Ram Chandra in the Sri Ramcharitmanas: 


Me 4 West BIg HY Te Fa Gea Bag | TE Pat alg Aa A US FT 


He who wants nothing at any moment and bears natural affinity to You 
Incessantly dwell in his mind, for that is Your own home 


Sri Ramcharitmanas, Ayodhya Kand, dohra 131 


Rather than the selfish desire of the ignorant one, the ‘desireless one’ 
Tecognises the need to remove suffering through the knowledge of Braham’. 
Re ee 


Dae ; 24 
Since Advaitvadis consider all other forms of mukti other than complete oneness to be temporary, obtaining 
Svarga is categorised as salokya mukti. 


2 . . . 
For this reason a seeker in Vedanta is sometimes referred to as a mumukshu meaning one desirous of release. 
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Indeed only the knower can be described as truly desireless. The Ashtavai 
Samhita explains that his consciousness is free of desire: ) m 


THAT TART SAdtsea TESST | oeBEA efkeg a AVA ATAATAT 


Naturally of a vacant mind (shunyachit) and doing what comes of itself, 
The wise one unlike an ordinary person is not affected by honour or dishonour (18.24) 


17. Sight, Seer, and Seen 


UBS a. fore fence fer, oars ferrst au, forse foors ofe | 
fguct # east 3 A feat fat fed aos foo wot seer | 
3. mg aus ve Goes Ha ds? 


ad 


Question 1.  Thesight, the seer, the capable of being seen; the knowledge, 
the knower and the capable of being known; the meditator, 
meditation and the capable of being meditated upon. 

2. Thisis described as a ‘triad’, thus within these three which 
one is residually placed, 


3. | And which is capable of removing duality? 
S30 q. wyadd | 

2. feng ae aa fen a fene fast | 

3. md fene wot | 

g. feae adby fedint ct use | 

u. fen adbh fenes uede | 

é.  fenet ada te vrs | 

>. eA Gs | 

t. Hun ave ad fene nig fener fast | 

t. md fen wat | 


90. fener adit rte nirSsHr | 
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1 This is of two manners; 

2. For the gross state it is to remove the sight and the seen, 

3. And the seer remains. 

4 Sight is explained to be the examination of the senses. 

5 What is seen is explained to be the ross material things 
(objects). 

6. The seer is explained to be the individuated Self (Jiva Atma). 

7 The second answer; 

8. In the subtle state it is to remove the sight and the seer, 

9, And the seen remains. 

10. The seer is explained to be the individuated Self (Jiva Atma), 

11. As happens in the dreaming State, it is the seer that is a person 
in the dream state. 

12. The second is the sight which is (arising from) the senses and 
inner organ (mind). 

13. Both are false. 

14. And the experience of the seen ‘Purakh’, only that thing 
remains. 


Commentary 


This is a most crucial question because it demands of the answer a errr 
of our ontological reality. All Indic philosophical systems have sought to esta : 
the true nature of two postulates - the tvampad and the tatpad - apa - 
nature of ‘You’, the individual termed the Jiva Atma, and the nature 0 Pole 
Supreme Being termed Parmatma’. Each school of thought presents sic ge 
understanding of each. The divergences between them are foto deve 
differences of opinion on epistemology, the issue of what acne : “° — 
means of obtaining valid knowledge (praméan). For Gurmat Sid 7 “ Rs “a 
condition is characterised by recognising the toampad to be Jiva ae int 
be Ishvar2. The key features of Ishvar are presented in the mull mantra. 


«ns lysis of the ‘great 
' The question about what the two words (pad) Tat and Tvam signify ea 2 ssa isd 
statement’ of non-duality (mahavakya) contained in the Chandogya Upanishad, 
are That’, 


° 7 Sahib in his Garab Ganjani 
* For example Kavi Santokh Singh Ji’s commentary on pauri 16 of Sri Japuji Sahib in his 
Tika explains: 
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ose which are essential (svartip lakshana) an 


ary’ (tatastha lakshaya) meaning characteristics which mak 


the two types of characterisation; th 


those that are ‘second be 
something distinctive but are not necessarily its permanent Scns. The svarg 
lakshana defines Ishvar’s essential characteristics as satinam (truth-existen, 
: akal murat (eternal form), ajiini (unborn), and saibhang (se| 
secondary characteristics are described as karta purak 


ithout fear) and nirvair (without enmity). But what ca 
be said of the tvampad? In Gurmat Sidhant the real essence of the fvampad is th 
Self, the Atma. Then what is Atma? In his magnum opus, the Moksh Panth Prakas} 
Pandit Gulab Singh Ji summarises the conclusions drawn about tvampad by th 


various Indic philosophical systems: 
ss A ntSH Ba HSS | ma A festa HASH ae l 
Sq OY US UTE USS | Md ad Ho MISH A I 
ffm MSH & fas od | sta nin us vid Gord | 


essence), 
illuminating)’. Distinctive 
(creative agent), nirbhau (Ww 


3 Ret Refs fadard i IE II 


aa gait nat am may’ ue Ae ue, Fen ABS Ue HSS uz, 
‘fagara’ ue A ‘nifh’ ue, ‘3g’ ug ating “3” ue aT id dS a | 


This verse contains the great statement (tattvamasi). In this way ‘you’ (tii) denotes the 
gmat) indicate the ‘tatpad’. The word 


‘wampad’. The words ‘ever situated’ (sada sala 
‘nirankar’ (formless) indicates the ‘is ’ (real identity). Thus the tatpad and tvampad have 
logical concordance. 
Garab Ganjani Tika, p.94 


While the direct meaning (vachyarth) of the word ‘tu’ is the Jiva, the implied meaning (lakshanarth) is 
Braham. Thus the eternal form of Ishvar is nirguna Braham and the real identity of Jiva is ‘that’ same thing. 
The Naishkarmya Siddhi discusses the reasoning which produces the correct interpretation of this statement. 

h we 


The two components of the statement possess a grammatical relation (samanadhikaranya) due to whic 
ause of its relation to ‘tat’ and, 


can see that the ‘tvam’ is unaffected by pain and pleasure, pure and eternal bec 

vice versa, Braham in its relation with ‘tvam’ is removed of its apparent hidden, inaccessible qualities. 
Grammatical relation in such a statement as this demonstrates that the focus of the sentence is purely one 
object, just as the words ‘blue’ and ‘lotus’ are describing the same object. The statement is the partial indirect 
form of signification termed bhdg-tyag lakshand for as we have seen, its correct interpretation requires a part 
of the direct meaning to be rejected and part of it retained. 

' There exists a great diversity of opinion among commentators on the specific meaning of each concept in the 


Mal Mantra. 
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One speaks of the body being the Atma, another sin 
One says recognise it as the life force, another s 
The ‘Vijnan’ holds the Atma to be the intellect, ano 
Bhat has explained it to be both conscious and non-consci 
the Nyayika has sung that it is completely enamine ° 
Out of arrogance, many different deliberations have been given 
atomic, medium, massive they explain | 
These and many more different explanations have been spoken 
these foolish people do not contemplate the Veda | 
When (Atma) is combined with avidya it performs all actions, 
Unto one’s self ever detached without dharam 
Sat-chit-dnand is the very nature of Atma, and is singular says the Vedanti 


88 that the Atma is the indiryas 
ays know Atma to be the mind 
ther speaks of Ishvar as an element 


Moksh Panth Prakash, First Nivas, verses 57-59 


The first statement in this verse presents the view held by the materialists, the 
Charvak tradition. In epistemological terms they rely solely upon direct sensory 
evidence or pratyaksh praman'. For this reason they deny the existence of anything 
immortal and maintain that the Self is nothing more than the physical body. The 
second view is found among another school of materialists. Since the senses seem 
distinct from the gross body they reason that the Self must be constituted entirely 
by these senses or indriyd-s?. Scriptures such as the Brihadaranyak Upanishad are 
drawn upon to support this position which contains descriptions of consciousness 
being located within the ‘quarrelling senses’. The third statement epitomises the 


| rs = : . . . . 
The six pramdan-s or sources of evidence are discussed in question 34. 


* According to the Vichar Sagar Tika, there are six major schools of 

Philosophical tradition that originates within Indic culture but rejects the authori 

Charvak ii) Digambar or Jain, and the four Buddhist schools namely iii) Vaibhas 

ses also named the Vijfidnivad and vi) Madhyamika also named Shunyavad. 
" Seriptures name many more contemporary traditions that were termed ‘ndstika’. 


ty of the Vedas. These are i) 
ika iv) Sautrantika v) 
Paiichdashi and other 


Gstiks. This term describes a 
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arbha school. They reject the view that the senses 
the Self Instead it is that which pervades and animates the body, the 
x + ec . oree P : . . 
ae ‘ore. When the pnit is no longer in the body it becomes insentient. 
ate <s of the individual modifies into the three states of bein 


: sclousne 
While the — > a mains unchanged. Tl 
awake, asleep or in dreamless sleep, the pram re ged. They also 


interpret certain Upanishads in a way a a ices sly Vital 
sheath or pranmayakosh. A further school © t ong" _— f © fourth 
statement argues that the mind is the Atma. Ther argument is that the pran does 
not have the capacity for enjoying objects of experience while the mind does. 

The fifth statement explicitly names the Vijnana Buddhists, also known as the 
Yogachara school. In this philosophy the Self is held to be a series iat merely 
momentary states of the ‘ntellect. This intellect is the basis of the mind which 
enables am to experience the gross world. For the mind i be able to understand 
crass objective experience it must hold to some sense of PEeuesGnesess termed 
aifann. This alone is the Self. This ‘I-consciousness’ is appearing and disappearing 
every moment. Therefore they conclude that the Self is transitory or kshanikam, 
The transient nature of Atma is also the position taken by the Madhyamika 
Buddhists. This transient consciousness is likened to the flashes of lightening 
within storm clouds. Both schools deny any permanent ‘existence’ or satya aspect 
of Atma. 

The sixth statement represents the position taken by Kapila’s Samkhya 
system, the oldest of the darshana-s, and the Yog system of Patanjali. While they 
maintain that Atma or ‘purush’ is both eternal and pure intelligence, it is only an 
‘ansh’ or element within a greater picture. It is set against another eternal reality, 
the prakrti meaning insentient primary material?. The purush, which is a 
multiplicity of individuated beings, is the necessary witness to prakrti. By 
upholding the existence of two contrasting eternal realities, one a multiplicity 
(purush), the other entirely unitary (prakrti), it means that this philosophy is 
categorised as ‘dualistic’. Later the Yog darshana modified this system. Patanjali 
embraces the categories already established but adds to them one more element, 
‘Ishvar’, to better explain the nature of prakyti. Ishvar is considered to be a distinct 


thinking of the Hiranyag 


U ich te 
Brihadaranyak Upanishad, 6.1. See question 60 for an explanation of the kosh-s. 


2 Th x ee a 5 H 

oe car shana presents the satkaryavad theory of causality which states that every effect pre-exists 

me use. Thus creation can be explained without falling into infinite regress by reasoning that it traces back 
a first root evolvent or primal matter, termed Mil Prakrti or Pradhan. 
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reality, A Supreme form of purush that remains untouched by ignorance. The 
seventh statement explicitly refers to the ‘Bhat’ school of the great philosopher of 
the Mimamsa darshana, Kumarila Bhatta. Here Atma is considered to be both 
conscious (chetan) and insentient (jad). In deep sleep it becomes insentient but by 
awakening it becomes conscious, just as the glow of the fire-fly in the evening 
flashes on and off. It does not state that the Atma is transient alike the 
aforementioned Buddhists. Instead it remains fixed and constant when it is in 
either the insentient or conscious condition. The Nyaya darshana and the 
Prabhakar school of Mimamsa are jointly referred to in the eighth statement. 
Essentially here the Atma is considered unconscious (jad). The Atma is said to be 
cognisable only through contact with the mind. This then prompts qualities such 
as consciousness, virtue, vice, happiness, misery, etc. They consider the Atma to 
be the blissful sheath — the anandmayakosh — but that it remains unperceivable 
without adrishta, the ‘unseen’ force arising from previous action. 

The verse continues with three terms denoting three philosophies — atomic, 
medium and massive. The Antarla-s maintain that the Atma is atomic in size. 
They base this upon statements in the Upanishads describing it to be ‘finer than a 
thousandth of a hair’!. Jains or Digambar-s hold that the Atma is of medium size, 
occupying the space from our head to our toes. Others draw upon the Vedas to 
support the view that the Atma is of a colossal size. Yet none have adequately 
recognised the teaching of the Vedas. None of these philosophies concur with 
either Gurmat Sidhant or Vedanta. The nature of Atma is ‘sachidanand’ the 
compound word meaning existence as opposed to transience, consciousness as 
opposed to insentience and bliss as opposed to imperfection’. When the 
consciousness of Atma appears to be afflicted by avidya then it appears to be the 
creator and enjoyer of actions. But the truth is that Atma is satya meaning that it 
remains disconnected (vicchantar) from this ignorance. The Atma does not possess 
any of the qualities which maintain the ‘I-am-ness’ (ahankar) of the Jiva. A subject 


' For example Brihadaranyak Upanishad, IV. ii.3 


? Moksh Panth Prakash continues into a detailed critical examination of the major systems of thought. Svami 
Vidyaranya under the pseudonym of Madhavacharya has provided a similarly masterful evaluation of these 
systems from the Vedanta perspective in the Sarv Darshana Samgraha. Further differences of opinion about 
the nature of Atma exist between different schools of Vedanta. A tradition such as Madhavacharya’s 
Dvaitadvaita upholds the eternal distinction of Jiva and Ishvar. Moksh remains a reality that the Jiva must 
obtain to escape bondage but, unlike Advaitavad, it never puts into question the eternally real and distinct 


nature of ‘Ishvar’. 
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tself meaning that ahankar cannot be an attribute of Atma 
it would never be objectively experienced. Nor is the Atm 

nd rebirth, sustained by the judgeg 


the cycle of birth a 
tions (Karam). Thus the true nature of both 


cannot objectify i 
because if it were 
ared in samsara, 
1) consequence 
7 and tatpad is 0 
riptura 
less’ convey the ¢ 
the signification © 


b Singh first establish 


ates ae AH ad STE Il 
| yafs afe fag 33 3d I 


5 of one’s ac 


ne and the same. 
5 ‘You are That’ and ‘You (and) the Ever 


| statements such a 
rue identity between ‘You’ and ‘That’. This jg 
£ non-relational, indivisible identity. To 


es what it is not: 


ensn 
(dharan 
toampar 

The great SC 
Situated are Form 
termed the akhandarth, 


define this Pandit Gula 
ge via Tet oF SH ATE l 
gus ud ats BAA 5 AI 


g substance and attribute, 
tus 
meditation on another, 


That statement is not describin 
in the sense of a description of a blue lo 


it is said, cannot enable a symbol oriented 
no form of Lord Hari arises from that 


zt fas afena an Jet | a3 fend ud oot oct I 
surg martes FH Soa Bvt | mis mae 3 are HP I 


That statement, 


Then how is it without likeness? 
From this arises no likeness with anything else 
This statement is not similar to ‘Kumar is Agni’ 
This (statement) conveys non-relational indivisibility 


Moksh Panth Prakash, Third Nivas, verse 123 and 130 


‘blue lotus’ is an example of a statement in which one can 


establish a subject (the lotus) and its predicate (blueness), a relationship termed 
ribing the akhanda 


visheshan-visheshya sambandh. Yet a statement desc 

‘You are That’ is free of any relation between subject and predicate. He then 

ale the form of grammatical coordinate relation (sdmanadhikaran) between 
e words within the statement!. The akhandarth statement does not 


The reference to the 
rth such as 


present a 


; 

Accord ; ee - 

Secale omnfaktane Siddhi of Sureshvaracharya the mahavakya establishes the akhandarth 
relationship between i : SH ; : n 

lakshyalakshana sambandh: p between its constituent words — samanadhikaran, visheshanvisheshya a 
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coordinate relation in terms of substance and attribute (gunaguninbhav). It does 


not describe a relation in terms of an instrument and_ its possessor 
(upadanopadyabhav). Nor does it convey a coordinate relation in the sense of 
‘Kumar is Agni’. Neither can it present a coordinate relation in which there is 
reference to the action (kriyd) and that which acts (kriydvat) termed 
kriyakriyavatbhav. Thus the statement conveying akhandarth is one in which the 
essential nature of the two beings referred to, ‘You’ and the ‘Ever Situated’, is 


identical, non-relational and indivisible. As Sri Gura Nanak Dev Ji states: 
MISH TY TH O orsH ofa ute Rafe tos J il 
Atma is Parmatma Parmatma is Atma, obtain Hari by comtemplating the Shabad 
Sri Gura Nanak Dev Ji, Rag Mart p.1030 


How does this relate to the triad (triputi) described in Bhai Dya Ram's 
question? The triad is the ontological basis upon which the individuated Self (Jiva 
Atma) experiences the world. In the triad the seer assumes the ‘I’. The seen OF 
percept is assumed to be the ‘not I’, something distinct that will always remain 
different from the seer. The means by which the seer connects with the seen is 
through the process of seeing or perception. Arising from the triad is the 
condition of duality because triadic experience projects the existence of three 
distinct realities; the Jiva (independent living beings), Ishvar (a separate God) and 
Jagat (an insentient world)!, Yet each component of the triad is the one, 
immutable, pure consciousness (chetan) limited in some manner Or other by 
ignorance. In the case of direct perception the external objects that are ‘seen’ are 

termed vishya chetan meaning consciousness limited as an object. The knowledge 
of the object that results from perception is consciousness limited as a mental 


aad T RATTANTA | PATS: TERIAL It 


(There is) the relation between the words having grammatical co-relation, the relation in which the two 
words qualify each other and the relation of indirect indication 


Naishkarmya Siddhi, 3.3 


The ‘knower’ is said to exist with the creation of the vigyanmaya kosh or intellect sheath, and the ‘known’ 
tists with the creation of the manomaya kosh or mind sheath. This statement is found in verse XI.1 1.15 of 
ie Patichdashi by Svami Vidyaranya. 
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modification termed pramau chetan which itself arises in consciousness limiteg as 
. “the ‘seer’ termed pramatra chetan. 
the mind of the sr , to the question because th 

Bhai Adan Shah provides two ATEWEES q ae we Nature of 
perception depends upon which ‘body _ iva 18 l aa Pie with. The First 
"answer applies to the context of ‘gross perception ai - ne second answer 
applies to ‘subtle’ inner perception. Direct pemepies uring the experience of the 
cross body is the examination of external objects routed through the Senses 
(indriva-s) to the mind (antahkaran). Perception within the inner subtle body is the 
witnessing of internal mental modifcations alone. In order to Perceive, the 
reflected consciousness first extends through the senses toward the object 
removing the ignorance covering it. This is termed the vritti or mental 
modification and the process can be likened to a candle in a darkened room 
illuminating an object by removing the darkness in which it is enshrouded!. Once 
it has illumined and thus revealed the percept the mind assumes the form of the 
object. Thus the antahkaran encounters a mental modification through a 
‘connection’ between the seer and the seen. The consciousness which constitutes 
the ‘seer’ in both forms of perception is termed the chidabhas. 

The chidabhas is the reflected consciousness of Atma in the intellect (sattvik 
budhi). This intellect illumines the mind (antahikaran). The mind of its own nature is 
not Atma but generated by Maya-prakrti in the mode of impure sattvaguna. Thus 
without the chidabhas the mind would cease to exist, since only Atma truly exists. 
Hence this reflection in the intellect defines the Jiva condition. The chidabhas in 
association with the ego understands itself to be the ‘doer’, the ‘seer’, the 


‘knower’, yet it is merely a reflection of the unaffe 
substratum (adhisthan) termed kitasth. 


Gobind Singh Ji, explicitl 
Braham without attribute 


cted, witnessing (sakshi), 
Sri Sarabloh Granth, attributed to Sri Guri 


y refers to this reflection when describing the nature of 
s, the nirguna: 


He ats Agu fadafs I fares ys gu ndtv T 
3d YorH USOT USHTSH || feeraA fsaare ASHSH | 


Pe 
Because the antahk i 
and luminosit = a “F — from sattvaguna its function also possesses the same qualities of transparency 
eer Te ee the direct Perception of external objects occurs in two stages. In the first stage 
nes toward the object, envelops it, and Causes the mind to assume the object’s form. This !s 


. n t second Stage th i i i I ' 


e oft j : : : us 
this stage is termed phal se. of the object, considered the fruit of the process of perception. Th 


% 


Translation and Commentary in 


Salutations to the untainted form of consciousness, 
the formless Lord of indestructible nature 
The self illuminated, the supreme abode, the supreme Atma; 
reflected consciousness ( chidabhas), without qualities, and complete Atma 
The great consciousness, of subtle and completely pervasive form; 
immersed in His own incredible beauty 
Within subtle and gross forms; yet not even a glimpse of it can be ascertained 
Completely unperceivable, indescribable and limitless; 
the untainted Master, of unified nature 
Inaccessible through words, mind and intellect; only (accessible) when removed of limiting 
adjuncts in nirvikalap (samadhi) and thus sublime 


the 


Sri Sarabloh Granth, verses 1966 to 1968 


Sri Sarabloh Granth explains that the chidabhas is merely a superimposition 
(ibhis) on the pure, unaffected consciousness (chid) of Braham!. The latter is 
termed kiitasth due to its unchanging nature. Thus chidabhas is constituted by the 
superimposition of both subjective ego and intellect on the kitasth. This 
superimposition of identity is termed tadatmaya adhyas. It is caused by avidya. 


Vichar Sagar defines the Jiva as: 


Hfss ASE mas HW A USS VISTA Il nifURGS WS te FATS ASH SH MH I 


The superimposition of consciousness onto ignorance characterised by impure sattvaguna 
of its actions 


This is the foundation of the Jiva which enjoys the results 


Vichar Sagar, fifth tarang, doha 155 


Ri 


| 
a shall be explained later, this demonstrates that Sri Gura Ji acce 
Amati school and the pratibimbvad of the Vivaran school. 


pted the abhasvad ovet avachedvad of the 


ae 
This is also termed the tadatmaya sambandh, the relation of identity. 


4 
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a superimposition? The reflection of ether in a Pot of 
demonstrate how Jiva identity is projecte d 
€ the Atma. When space is reflected in a pot of 
he water's surface. The actual space within the 

< covered by the reflection. This space is the kitasth'. The Jiva obtains the 
pot is co ¢ Initasth through mutual superimposition termed anyonya adhyas, }, 
ol : the sense that the qualities of kiitasth including existence 
—_——a and bliss are reflected in the Jiva and, vice versa, ue experiences of 
iva such as pain and pleasure are mutually reflected ante its witnessing (satkshiy 
substratum. This causes the Jiva’s obliviousness about his true identity and fo, 
knowing’ or mul avidya. The Jiva assumes itself 


this reason it is termed the ‘root un rar sume 
to be the locus of consciousness (ahankar, the subjective ego) and objectifies the 
experiences arising from the senses in the antahkaran. The relationship between 


chidabhas and kitasth has been described by Sri Guru Amar Das Ji through the 


famous metaphor of two birds in a tree: 


naa sacs Ba oS Efe Weg TIP | mes AS 3 UA a ud Uet ste II 
sg dat on Stim nate 30 frome 1 afe aft fs a3 sor TAH Aer BtATE r 


yere 


In what sense is th 
alogy used to 


water is the classic an 
onto the pure consciousness 0 
water, the chidabhis is likened to t 


O Nanak, two birds are perched in one fruit-bearing tree 
One bird is seen to neither come nor go 
It witnesses the enjoyment of many flavours and pleasures via the senses 
while residing ever liberated 
Says Nanak, obtaining the fruit of being steeped in the blissful essence of Hari is the sign 
of having performed truthful action 


Sri Gur Amar Das Ji, Bihdgray Ki Var p.550 


The tree represents the condition of Jiva Atma. The two birds in the tree 
represent kitasth and chidabhas. The bird of chidabhas usually flutters restlessly, 
ee here and there, enjoying the flavours around it. This produces the two 
fruit’ of pain and pleasure. The bird of kitasth witnesses the other bird's 


' The ‘akash’ ; 

one pe cei in the Parichdashi helps to distinguish Braham, Kitasth, Jiva and Ishvar from 

ines flee nal yeliether oe var a aie: reflected forms of Braham and Kitasth respectively. The latter 

the water’s surface is termed te space’ (consciousness) appears to be limited. The reflection of space in 

that appears to be limi poe ish and defines the Jiva’s nature as chidabhas. The space-consciousness 
imited by the pot is termed ghatakash and represents the kiifasth. 
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experiences indifferently. In this teaching Sri Gura Ji is describing the ideal inner 
condition. The chidabhas has ceased to ‘come and go’ for it has renounced pleasure 
seeking. It now possesses one-mindedness and is forever immersed in the ‘flavour 
of Hari’. What can be said of the bird of witnessing consciousness (sakshi)? In 
Gyan Prabodh Sti Gurii Gobind Singh Ji describes this Atma as both u 


nborn 
(ajanam) and eternal (nitya): 


ats Gon ofa ars on | fo mts Sha fiers wens | 
fd Se SdH odt oa os | fa Ag fig Aaa femes | 


Atma is Braham, and is indestructible, illuminating, imperceptible and desireless 
It is without separated condition, unaffected by illusion, 
it does not act and is not affected by time 
It is compassionate to all whether friend or foe 


Gyan Prabodh, verse 128 


The meaning of this is that Atma does not ever undergo any ontological 
change as a result of the imposition of Jiva identity. It remains non-different from 
Braham. It is without any ‘action’ meaning that it does not experience cause and 
effect or ‘time’ and space. If there is no separation of Atma from Braham, and if 
they are of one and the same nature, this means that the subjective experience of 
separation is not real, only apparent. How so? Gurbani explains: 


Us AHA ATS fAS AG wes Feu 
One light pervades all just as the moon reflects in pots of water 


Sri Guru Arjan Dev Ji, Rag Marii p.1099 


' This famous metaphor originates in the opening salok of the third khand of the Mundak Upanishad: 


a qo aaa warn ear Ta Wea | Tae: Read eaaratetaa areal 


Two birds that are ever related are perched in the same tree. . 
One eats fruits of different flavours and the other witnesses without eating. 
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f pure consciousness pervades the 


all illuminating ‘ight’ 0 
, the same way the moon appears to be countless 


numerous + in pots of Water This ‘light’ reflected in the pot (Jiva) itself projects 
when reflectec me further objects around it. Thus the objects encountered 
; d. Without that reflection of illuminatin 


outward, illum ; - wale 
fiva are in fact celf-reveale 
the Jivs asentient objects would no longer appear to be animated'. The 
analogy of a lamp placed ina dancing hall in which 


usness ! 
a similar : 

ness is the light illuminating the master of the house 
nse objects), the musicians (sense organs) and the 
The witnessing light of consciousness illumines 


by removing the darkness covering 


conscio 
Parichdashi presents 2 
the witnessing conscious 
(mind), the numerous guests (se 
energetic dancer (the intellect). 


the inner and outer objects of experience , 
ida conceals from the Jiva the true nature of experience, of which Sy 


them. Yet a 
Gura Ji has taught that: 
ora eg vita Beer mora Ht yesh min oT Ser I 


You are the temple, You are the devotion, You are the worshipper, You are the deity 


Sn Guri Arjan Dev Ji, Rag Bilaval p.803 


e intellect toward the ‘flavour of Hari’? According to 


Bhai Adan Shah the first stage is to end one’s conviction about the validity of the 
nd the ‘seen’. One must forsake being fascinated by the material objects 
There after what remains is the ‘seer’, the reflected 


How can one focus th 


‘seeing’ a 
perceived through the senses. 
consciousness of the Jiva Atma. In the second stage having oriented the locus of 
consciousness to the subtle body, one must now facilitate the dissolution of the 


‘seer’ and the ‘seeing’. In this condition the seer is the chidabhas and the seeing is 


| , . . 

sy oe from Gurbani is taken by a number of commentators to demonstrate acceptance of the 

ie ah poe of the Vivaran school of Advaita. Braham as consciousness (bimb) takes on the 

which distort et a — Extending the analogy presented above, ripples within the jar of water, 

the Jiva. The male ee of the sun, can be likened to the myriad of changes experienced by 
‘ie nalogy of the moon’s reflection in i in Maya 

originates in salok 12 of the Amritbindu Upanishad: aie as ea" / 


OF OF fe Maem a ya rafeaa: | Ca AQUI Ta qeaa Ta TRA | 


The One Bei eg 
a : Being, the pure Atm, is present in all beings. 
7 HIS seen as many just as the moon when reflected in water. 
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caused by the antahkaranvritti. Both are rem 


py the ‘seen = the illuminating, pure consciousness of the Atma By focusing the 
reflected consciousness (the ‘seer’) on Braham . : 
the percept. But, unilike mundane perception, rather than the reflected 
consciousness illuminating the object, the mind is dissolved by the pure 
unconditioned consciousness of Braham. This can be likened to the moment when 


the light of a candle is overpowered and immersed into the blazing |; 
sun. Bhat Gurdas Ji has explained in his Kabit Svayay: azing light of the 


fante Hin wan ean Hfu fete fear Renfe ean mean a fires > | 


The sight is seen, seen is the sight thus is the (triad) of seeing, seer and seen 
through the meditation obtained from the Gurii, the Unseen is seen 


Bhai Gurdas Ji, Svaiya 45 


He uses the triad of ‘seeing, seer and seen’ to define the Jiva condition. 
Therefore ignorance is to hold a sense of certainty about the validity of the subject 
and object in perceptual experience. The triad produces thoughts that are 
characterised by subject object divisions (khand). This is removed through the 
‘meditation’ given by the Guru. Only this will facilitate the experience of the 
adaras, the Unseen that lies outside of the triad. Inner contemplation (dhydn) upon 
the Unseen requires the removal of the sense of objective perception that 
characterises the individuated condition of the Jiva Atma. The same teaching is 
given in Sri Guru Gobind Singh Ji’s Gyan Prabodh composition: 


mitgAe viz fomrs 3 Aes eS HF | 


(You are in the) non-seeing inner meditation; the eternal honour of all 


Gyan Prabodh, Naraj Chand 13 


Certainty about the ‘I’ you posit to enable independent perception is certainty 
bout your separation from God. This conviction gradually diminishes through 
he meditation given by the Guru, culminating in the knowledge of oneness — the 
ner, non-seeing of the ‘Unseen’. This state free of subject and object is the 
'rvikalap samadhi wherein no sense of distinction remains. As Vedantsara explains: 
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erptacaang IGE ameTeraTaRTMEttaaE 
aerate TARR RNTEA, | 


) samadhi is the total immersion in Braham, the One without a second; 
state which has assumed the form of the knower, knowledge and known 
(object) is obliterated 


Nirvikala} 
The mental 


Vedantsara, salok 197 


Here one has immersed into the akhandakarvritti, the undivided realisation of 


the Self, removed of the objectifying triad. Having removed the identification with 
‘’, the notion of the seer, consciousness immerses into the non-relational, unitary 


truth. Sri Guru Ji explains: 


act uzot faafa fama u fag ee fact fen for ute STAT I 


The unbaked pot shall certainly be destroyed 
Whoever is removed of the triad dwells within his own home 


Sri Guri Arjan Dev Ji, Rag Asa p.374 


The Jiva identity is ‘unbaked’ because it possesses neither permanence nor 
reality. Just as the water contained within a ‘pot’ is considered distinct from the 
ocean, similarly the limiting adjuncts (upadhi) such as the ego identity impose the 
notion of independence and agency onto the pure consciousness of Atma. Only 
when the ‘triad’ of seer, seeing and seen falls away in nirvikalap samadhi does he 
reside within ‘his own home’ meaning his own essential nature. 


18. Inner-knowing 


YAS 9. AS Afsad vison adte 3s | 

fore ore ATED 

2. Hae yore fife de st Cours micet 3, A Haws Gret Fer, 
Aisa & few fed st ea nie, FH mnrar niga Bad fea meer od | 

g. mg Ht Use fife a 32, far uaare Gat 2 fee fee are dAT? 


esti 
Question 1. The Saint and Satigurii are described as knowers of our inner 


Y 
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condition. 

2. | Why do they know this? 

3. If any seeker comes into contact with them, then a measure 
emerges, and the seeker obtains the true Practice, it also strikes 
the heart of the Satiguri that he came with such an intention. 

4. And if (one does not) come into contact with a realised soul, in 
which manner will it be realised in his heart? 


AS ag GU Har aS us art | 

WS HA aS us at oF | 

13S og famet we ut As foe 3, are Crt Ss ara RE ag 5B) 
fiG' og Aus fet Fae uerge do, AS dud aS 3 nese fea 3s 
A fos Gre vias fee act Aad Hat | 


-Fee 2 


Answer 1. _ As the sunlight is not far away from the Sun, 

2. And (yet at the same time) it is also far from the Sun. 

3. In the same manner everything is in His knowledge, nothing 
lies outside of His knowledge. 

4. Just as whatever the material things that occur within the 
dreams, all are in the sensation of the Seer. 

5. If anything that does not exist in His sensation, so that is non- 
existent. 


Commentary 


An essential characteristic of both the Saint and the Satigurii is the ability to 
recognise the seeker’s inner condition and adapt the ‘care’, meaning the teaching 
and practice, accordingly. History records that the Satiguru never prescribed a 
‘one size fits all’ approach. Bhai Kanaiya Ji was given the seva of Sri Guru Teg 
Bahadar Ji’s stables. Other Sikhs were directed to learn martial arts, others to 
study traditional philosophy. Thus ‘inner-knowing’ is not only knowledge of the 
‘eeker’s present condition. It is also knowledge of his or her inner potential. Sa 
‘adhii once described to me his own experience of this type of insight. Once while 
neat his gurii, both engaged in preparing the evening meal, he was silently 
Mulling over in his head how he could have better dealt with a troubling incident 
that had recently taken place in the Ashram. His guru spontaneously turned to 

'M and told him to drop such pointless thoughts. She then explained the most 
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of dealing with similar situations in the future. Such is the inner 


he realised Saint. 
eded about the nature of the Satiguru. The Satigura 


‘thin Gurmat Sidhant. He is the personification of 
i the supreme enlightener, the inner-knower, the raft across the ocean 
of existence. The historical Satiguru was an avatar, the perfect manifestation of 
Bhagvan. A narrative dating from the Singh Sabha era argues that th 

Sampradayas distorted prior Sikh tradition while under the influence of ne 
Sanskrit learning. They are charged with adopting the mindset of the Purser 
narratives and wrongly attributing the metaphysical status of avatar to the Chass 
as a consequence. In actual fact this understanding exists in all literary mahal 
dating back to even the earliest writings about the nature of the Guria - 
Janamsakhis, the Bhat compositions in Sri Gura Granth Sahib and the vexisin : 
Bhai Gurdas Ji are the earliest examples of the Sikh tradition making sense : 
Guru as an historical event. Consistently the status accredited to the ea hy 
m4 that of the enlightened Sant. Whether directly or indirectly through husien 
o the narratives of earlier avatars, the Guru is considered the dynamic 


appropriate way 
knowing nature of t 

First a clarification is ne 
has a similar status to Ishvar w 


eternal bliss, 
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manifestation of Bhagvan in the form of the avatar’. The attempt to encapsulate in 
prose literature all the philosophical, metaphysical, ontological and 
epistemological dimensions of the Gurt’s doctrine only began in the post-Khalsa 
era. The continuation of the avatarvad tradition is found throughout the large 
body of literature produced by the theologians of Nirmala, Sevapanthi and Udasi 
schools?. 

Mercifully Bhagvan came into this world in the bliss inducing form of the 
Guru Avatar. We cannot move one inch along the path toward truth without first 
taking the shelter of the Satiguru’s lotus feet. Without his guidance we are lost 
upon the ocean of worldly existence. Only with the Satiguru’s blessings can we 
achieve inner purity. This is the reason for Guru bhagti, Ishvar bhagti and the 
service of the Saints. The category of avatar enables Gurmat Sidhant to distinguish 


' The Vars of Bhai Gurdas Ji contain a number of important statements, including: 
Afsag aaa 28 3 uang Af I 
Satigurii Nanak Dev is that very Parmeshvar 
aa afta Afsare Us nears I 
In each age the Satigurii will take avatar 


The Bhat compositions in Sri Guri Granth Sahib Ji include statements such as this: 


Fanta 3 Hfe6 fas afs wes ates 1 33 Stes oH TUR aTteG 11 
woruts fans Hate an feasae at 1 Cqne a8 rH nie sasd AS IG I 
aeafa UWS Soa Tg vias ong artes 1 At as TE uifses nies orfe usty SoHE II 


In Satyuga, you were pleased deceiving Raja Bali as Bavan 
In Tretayuga, you were called Ram of the Raghuv dynasty 
In Dvdpuryuga you were Krishna, the killer of Mur demon and Kans 
You gave Ugrasain the kingdom (of Mathura) and gave the devotees fearlessness 
In Kaliyuga, you are known as Nanak Gurit, (Gurii) Angad, (Gurii) Amar (Das) 
The rule of the Gurii is without change and permanent as ordered by the Primal Lord 


Sti Kal Ji Bhat, Svaiyay p.1390 


2 ; — 
There is great diversity within this body of literature in both the sophistication of language, whether Punjabi, 
Hindi, Braj Bhasha or Sanskrit, and its content, ranging from introductory texts through to erudite treatises 


‘med at traditional Sanskrit scholars. The aim was to present Gurmat in forms appropriate for specific 
Audience 
S. 
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between two sources of adhyatamic knowledge. Lenn ounce is the 

casted, all knowing, all compassionate Satiguru who reveals t¢ : timeless 
ang tl : most suitable form for the present age (kali yug). For the realisation of 
A edace seston is assisted by the congregation peer en These 
enlightened, pure and perfect beings have ascended from e on kee — that 
they have conquered ignorance and ever abide in knowledge of Braham, 
Although the two sources share similarities, they are not of the same Status, 
Chandra Svami Udasin, a modern day Saint, has pene bat while the 
knowledge of Braham marks the end of bondage and ignorance, it aloes not end 
the distinction between Bhagvan and Jiva. Thus the Saint remains bi a liberated 
condition within the limited form of a Jiva. The Satiguru is of a different order, 


possessing the majesty, perfection and power (kala-s) of the divine manifestation'; 
nim SSeS ae Ute wat ufo udefsa fsdarta nrarg ifs Hal Hats afsug | 


You are Narayan, the possessor of all powers, having become active in the world 
You are the (Satigurii) form of Nirankar, your light illumines this worldly realm 


Sri Kirat Ji Bhat, Svaiyay p.1395 


' There are six types of avatar. The first is the ‘partial’ or amsd avatar. In this form only an aspect of the deity 
manifests. The first five avatars of Vishnu are considered to belong to this category, along with historical 
kings such as Raja Janak. The second type is named avesha, a form in which the Lord takes His ‘entrance’ 
after the birth of the Jiva and only for a particular amount of time. An example is Parashram, who was not 
born an avatar, but became one when Vishnu decided to use him to destroy the kings perpetuating adharam. 
W ith time Parashram became arrogant, prompting Bhagvan to withdraw from him and later directly humbling 
him through the form of Sri Ram Chandra. The third category is the kala avatar, a person within whom 8 
power of divine origin manifests. This is a type of amsd or partial category but with a lesser presence of the 
deity comparatively. Examples include Narad Muni and Vyas Rishi. The fourth category is the ‘continual’ or 
nitya avatar. Within every age Bhagvan sends such manifestations as Saints and Mahatmas to propagate 
dhar wii The fifth is the *purposeful’ or nimit avatar who is short lived. Having completed the task at hand, 
Bhagvan disappears, as can be seen in the case of Narsinha. The sixth category of avatar is the most perfect 
form, the piran hari avatar, meaning the complete manifestation. Historically this category has been taken by 
Sri =n Chandra, Sri Krishna and Sri Gura Maharaj. From the moment of birth to the moment of death 
Bhagvan Is fully manifest. The piiran avatar is said to possess five qualities; i) shakti meaning the possession 
af ween divine powers ii) vyakti meaning a personhood, a physical human form iii) prajfia being wisdom 
and intellect iv) kartav, performing great feats and V) ay being able to keep death at bay. 
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The numerous praises of the Bhats leave no doubt about the Sati 


‘i x opie guru being 
the avatar of Bhagvan’. Bibeksar upholds this distinction between the Satiguria as 
the source of wisdom and the Saint as the means by which to realise it 


Occasionally, such as in this answer, it adopts the conjoined phrase ‘Sant 
Satiguru’. The nature of each is described by Bhai Sehaj Ram Sevapanthi: 


Hs6 ot Afs cats aot i ea st Hew Stat ut | 
Hats Bors AS we | Ase fear vats ast ue | 


By listening to the Saint's teaching and exegesis, that person's life will become fruitful 
The door to liberation is made by the Saint, without the Saints no liberation is obtained 


gd Gueg fats 0 fesrfenr i ag nee AEE ag astenr | 
Gos os Aes fimreg i urs use fee fms Bare” | 


He who has made firm the understanding of the wisdom of the Gurit, 
if asked explains the Gurit to be the Shabad and the Shabad the Gurii 
Contemplate the shabad standing, sitting, sleeping 
In all the eightfold divisions of each day adopt this constant meditation 


Parchi Bhat Adan Shah Ki, chaupai 18 and 22 


How is the Saint and Satigurii’s inner-knowing possible? The immediate, 
intuitive knowledge of a person’s inner condition is termed aproksh anubhava. It is 
a characteristic of Ishvar, the unified saguna form of Braham, the controller of 
Maya, the inner witness. Through His hukam and His kudrat the objective world 


According to tradition the seventeen Bhats were in fact the human manifestation of Brahma and the four 
Vedas. On one occasion all the devtd-s had assembled in Brahamlok, the heavenly realm of Brahma. When 
Vishnu arrived the gods felt intensely humbled and offered due respect. Only Brahma failed to acknowledge 
the Lord’s greatness on account of his own pride and arrogance. His deliberate act of defiance was an offence 
(apradh) requiring due punishment. For this he was to take birth in the realm of men during the era of 
Kaliyug. Since Brahma is inseperable from the Vedas, each scripture was ordered to subdivide into four and 
also take human birth. The Lord explained to them that birth at this time will provide them with another 
opportunity to praise, eulogise and pay homage to Purushottam in the form of the Guri Avatar. Only by 
Associating with Sri Gura Arjan Dev Ji could they end their state of ignorance. The sixteen subdivisions of the 
Vedas along with Brahma then took birth into a lineage of Brahmans. Mathura, Jilap, Bal and Haribans Bhat 
Were incammated subdivisions of the Sim Veda. Kalya, Jal, Nal and Kalashar Bhat arose from the Rig Veda. 
Talya, Salya, Jalya and Bhalya Bhat were from the Yajur Veda and Dasru, Kirati, Giand and Sadrang | 
from the Athar Veda. Brahma took birth as Bhikha Bhat. See Faridkof Tika and Sri Gur Pratép Siiraj 
Pr akash, adhyay 48 of ras 3. 
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hetween two Sources of adhyatamic knowledge. ‘Deseret from ‘above’ js the 
manifested, all knowing, all compassiGriale Satigura who reveals the time] Be 
rut in the most suitable form for the present age us yug). ei the realisation of 
this truth the seeker IS assisted by the congregation » meanee Saints, These 
enlightened, pure and perfect beings have ascended from below’ in the sense that 
nave conquered ignorance and ever abide in knowledge of Braha 

hwo sources share similarities, they are not of the same Haber 
Chandra Svami Udasin, a modern day Saint, has explained that while Pi 
knowledge of Braham marks the end of bondage and ignorance, it does fii aa 
she distinction between Bhagvan and Jiva. Thus the Saint remains in a liberat qd 
condition within the limited form of a Jiva. The Satigurii is of a different aaa 

esty, perfection and power (kala-s) of the divine manifestation; 


they ha 
Although the 


possessing the ma} 


was urfy Fat Hfs UseTsuS I faderfa wrorg fs Ha Hats afsag | 


mitu AdicsS OW 


You are Narayan, the possessor of all powers, having become active in the world 


You are the (Satiguri) form of Nirankar, your light illumines this worldly realm 


Sri Kirat Ji Bhat, Svaiyay p.1395 


a 
! There are six types of avatar. The first is the ‘partial’ 
manifests. The first five avatars of Vishnu are considered to belong to this category, along with historical 
econd type is named avesha, a form in which the Lord takes His ‘entrance’ 
Parashram, who was not 


or amsa avatar. In this form only an aspect of the deity 


kings such as Raja Janak. The s 
after the birth of the Jiva and only for a particular amount of time. An example is 
bom an avatar, but became one when Vishnu decided to use him to destroy the kings perpetuating adharam. 
With time Parashram became arrogant, prompting Bhagvan to withdraw from him and later directly humbling 
him through the form of Sri Ram Chandra. The third category is the kala avatar, a person within whom a 
power of divine origin manifests. This is a type of amsd or partial category but with a lesser presence of the 
deity comparatively. Examples include Narad Muni and Vyas Rishi. The fourth category is the ‘continual’ or 
nitya avatar. Within every age Bhagvan sends such manifestations as Saints and Mahatmas to propagate 
dharam. The fifth is the ‘purposeful’ or nimit avatar who is short lived. Having completed the task at hand, 
Bhagvan disappears, as can be seen in the case of Narsinha. The sixth category of avatar is the most perfect 
form, the piiran hari avatar, meaning the complete manifestation. Historically this category has been taken by 
aoa ane aii and Sri Guri Maharaj. From the moment of birth to the moment of i 
folie ee sd vis see avatar is said to possess five qualities; i) shakti meaning ~ Sea 
and intellect iv) kartay, ale an meaning a personhood, a physical human form iii) prajfa being 
, g great feats and v) ayiz being able to keep death at bay. 
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The numerous praises of the Bhats leay Bs ec 
the avatar of Bhagvan!. Bibeksar upholds this dict; . Satiguri being 
the source of wisdom and the Saint as th 
Occasionally, such as in this answer, j 
satiguru’. The nature of each is described 


€ mean 


Ha aft Bis aefa sorst wea at ree St uh 
YaTS or HS Bee 1 ise fear wats Gt ue 


By listening to the Saint's teaching and ex 


&Besis, that person's life will become fruitful 
The door to liberation is made by the Saint, 


without the Saints no liberation is obtained 


He who has made firm the understandin 


8 of the wisdom of the Guru, 
if asked explains the Gurii to be the Shabad and the Shabad the Gurii 


Contemplate the shabad standing, sitting, sleeping 
In all the eightfold divisions of each day adopt this constant meditation 


Parchi Bhai Adan Shah Ki, chaupai 18 and 22 


How is the Saint and Satigurii’s inner- 
intuitive knowledge of a person's inner cond 
a characteristic of Ishvar, 


knowing possible? The immediate, 
ition is termed aproksh anubhava. It is 
the unified saguna form of Braham, the controller of 
Maya, the inner witness. Through His hukam and His kudrat the objective world 


ee 
According to tradition the seventeen Bhats wer 
Vedas. On one occasion all the devid- 
Vishnu arrived the gods felt intensely 
the Lord’s greatness on account of his 
(apradh) requiring due punishment. 

Kaliyug. Since Brahma is inseperable 
also take human birth. 

opportunity to praise, e 


e in fact the human manifestation of Brahma and the four 
s had assembled in Brahamlok, the heavenly realm of Brahma. When 
humbled and offered due respect. Only Brahmi failed to acknowledge 
own pride and arrogance. His deliberate act of defiance was an offence 
For this he was to take birth in the realm of men during the era of 
from the Vedas, each scripture was ordered to subdivide into four and 
The Lord explained to them that birth at this time will provide them with another 
ulogise and pay homage to Purushottam in the form of the Guril Avatar. — ~ 
associating with Sr Gurii Arjan Dev Ji could they end their state of ignorance. The sixteen subdivisions i e 
Vedas along with Brahma then took birth into a lineage of Brahmans. Mathur, Jalap, Bal and rae “sy 
Were incarnated subdivisions of the Sam Veda. Kalya, Jal, Nal and Kalashar Bhat arose from oe ‘ 
Talya, Salya, Jalya and Bhalya Bhat were from the Yajur Veda and Dasru, Kirati, Giand and Sadrang Bhat 


. ba j tap Siraj 
fom the Athar Veda. Brahma took birth as Bhikha Bhat. See Faridkot Tika and Sri Gur Pratap Siiraj 
Prakash, adhyay 48 of ras 3. 


nna all a 
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exists. Everything that is created is of His nature hence Ishvar is the witness to the 
‘nner machinations of each person's budhi. The Satigura as avatar shared this 
capacity for aproksh anubhava, Sunlight appears to be distinct from the sun, yet it 
remains within the latter’s gaze and is of the same nature. Likewise Ishvar fe 
distinct from the Jiva yet it is the witness to his thoughts within the budhi. In this 
way Ishvar monitors the actions of each Jiva and responds by rewarding him with 
the appropriate fruit. The first metaphor in the answer establishes the relationship 
between these two. The second metaphor explains how such a relationship exists. 
When a person is dreaming her consciousness is engaged in both projecting the 
content of the dream and also experiencing it. The witnessing consciousness 
perceives everything that is projected, for no other projection can exist without 
her willing it. Similarly when consciousness is associated with Maya it becomes 
Ishvar projecting the material reality and the Jivas experiencing it while projecting 
onto it further. Yet the adhisthan, the substratum of both Jiva and Ishvar, is one, 
the pure illuminating consciousness of Braham. As Guru Mahardj explains: 


wisn Hfs aH oH ufs orsH doh a asters I 


Atma is in Parmatma, Parmatma is in Atma, 
this is realised by contemplating the Gurit’s teaching 


Sri Guru Nanak Dev Ji, Rag Bhatro p.1156 


This answers Bhai Dya Ram’s question about what can be gained without 
meeting the Sant or Satigurii'. His concern for those who are unable to meet such 
individuals is unfounded because, as Bhai Adan Shah explains, no matter where 


the Jiva is, the inner-knower remains a witness to the sentiment of the seeker’s 
heart. 


19. The Location of God 


YAS 9. att fox moor feag ot AES gueT S| 
2. act wont gerd | 


lies ais : 
It is possible that this issue would have been particularly pertinent among Sikhs at the time of this dialogue 
only decades after the tradition of a Satigura in human form had come to an end. 


Question 


Answer 


Commentary 


Vishah is th 
Object, Th 
Particular | 
‘Nother do 


Translation and Commentary 


What is the difference between them? 


Ua Fah Ua A UroEOY Fae 

J Ado Bret AS gu fist frei ‘at 

A ZAS Age fenmag 3 | eal 

Md Hoa fearer > | 

ASE OG, AGE MEAG SA et at Ss att = 
WE oe WIT ae adt Fer | aS earth 
33 Ga fendt wre ay wag 1 au | 


There is no difference - it is for this reason that in reality the 
Guru’s name is God. 

The Gurii’s name in essence is not in the form of a person. 
But if someone enquires the whereabouts of God, 

Then His location will be nowhere except in the form of a 
Saint. 

That Thing is all pervasive, 

And is the All Seer. 

Nothing lies outside of Him, within all states and all times, 
meaning that there lies nothing outside of His knowledge. 
All that is not at all outside of His own knowledge. 


€ colloquial rendering of the Sanskrit term vishaya meaning the 
us how is it possible that one person accredits Parmatma with a 
cation, whether it be in the form of a Saint, a Satiguri, an avatar, while 
©S not (i.e. satchitanand nirguna Braham)? Bhai Adan Shah does not see 
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yes are in fact correct. His answe, 


ye physical Gura in essence is no different from 


reiterates the 
Parmatma. Gurbani escribes the shared identity between the Brahamegyanj 
of his ‘knowledge’, Braham. The knowe! understands that Braham 
atum of everything There is nothing other than Him 
as the Atma within each Jiva, the 


at all times 
r of all. In this sense everything is within 


oth perspectl 


a problem with this because b« 
teaching, that tl 


also d 


and the source 
is the ‘all perv 


Braham pervades 
sciousness, 


asive’ substr 
all conditions 
witnessing con the inner-see 


that all pervading consciousness: 


20. The Cause of Maya 
UR a. sax ent ang 8, fart forge FE ats ST 
Question 1. God isa subtle thing, why has it produced that which has 
become gross? 
Sod q, gees fs Hae ¢ | 
>. (my AS Ot FS AfS) I!201 
Answer 1. God is the resolution of truth. 
2. ‘He himself is True, and all that has been established is True’ 
Commentary 


Wh , ha 4 , . 
Pe ° the subtle j meaning the pure consciousness of Braham, apparent 
on “ oss, objective reality constituted by the bodies of nso a ‘ ‘ 
; n 
insentient matter (the universe and its content)!? Firstly it Pod 
: e 


1 
Both the Yog Vasi ‘ 
stha and Sri Gura Na 7 advi 
form ofenguiny. Si lapart Sa anak Dev Ji advise the seeker t i : 
" a ; ‘ cman o avoid bec : ' 
functional intellects a ss Sahib denies the possibility of truly understandi nnn peeoese sabe 
_ The same sentiment is found in Yog Vasisth ———— Gaetps ae liste 
tha: 


afis fren = arate 7H arseg PraROM | gai aed are eaviicdaT ase fare | 


‘From wher ‘ 
e was this ignora 
‘How shall I - on a re oduced?’ let there be no such investigation Ram! 
y this ignorance?’ let this be your investigation 


Yog Vasistha, Damadhupakhyanam 42 
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recalled that this gross objective reality is different to the ‘world’ projected onto 

fenomenal experience by the Jiva Atma described in answer six. The author has 
made a distinction between two forms of creation (srishti); the creation by the Jiva 
termed Jiva srish{ti and the creation by God termed Ishvar srishti. Successive 
answers reveal that this creation of God does not contain the same degree of 
ruth’ as God itself. Neither is it an absolute illusion. 

To explain the cause of Ishvar srishti Bhai Adan Shah turns to the terminology 
of the Yog Vasistha. He uses the concept of sankalap to characterise the dynamic 
aspect of Braham. The term is contextualised through a paraphrased quotation 
from Sri Sukhmant Sahib’. As has been explained in the Yog Vasistha, sankalap is the 
ll-defining ‘imaginative resolve’. This resolve binds consciousness to its sense of 
individuation, its pain and pleasure, and colours the objective forms it 
experiences. Yog Vasistha maintains that the world of experience exists because of 
this resolve®. Thus to end the desire (vasnd) that sustains the resolve is to cause the 
dissolution of the world as we experience it. Sankalap is ‘imaginative’ because 
desire itself is rooted in imagination. For Bhai Adan Shah the concept of sankalap 
explains not only the cause of creation but also its very nature. The gross 
manifestation exists because of the ‘true resolve’ of Bhagvant. This is a teaching 
that can be traced back to the earliest Upanishads. Both the Chandogya and 
Taittiriya Upanishads attribute the manifestation of duality to the desire of 
Bhagvant, articulated by the well-known statement of ekohum bahusyam — ‘I am 


rr es 


' The original quotation occurs on page 285 of Sri Gurii Granth Sahib: 
mifu APS AS oct I 
He is True and what he has established is True 


2 ; , : i ‘certainty’ 
The word sankalap is also used in the context of the functional mind to describe the sense of certainty 
arising from its machinations, 


Ip. 
Bhai Adan Shah does not accept the view of the Yog Vasistha that ‘the manifestation occurs because you 
yourself have projected it’: 


Niletd thaeiaeire, sree ae ada a: | NacaY a aga araaTaattg: 


$ Whatever he imagines resolutely, he is only that. 
oon he becomes of the nature of that, brought under the control of mental impressions (vasna) 
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One, may I become many’, This great statement is quoted in Sri Sarabloh Granth ; 
y Te . n 


the original Sanskrit: 


Sag sonal sao Ht | niga Ages OF fafa Hats oI 


Thus the thought arose that ‘Iam One, may I become many’ 
That desireless thought brought the world into existence 


Sri Sarabloh Granth, verse 49 39 


The use of the term ‘Bhagvant’ in the answer indicates that the sankalap does 
not arise directly from mirguna Braham. Bhagvant is repeatedly used in this 
dialogue to refer to the saguna Ishvar form of Braham. The concept of sankal, 
encapsulates the active, dynamic quality of saguua Braham including His wil] and 
innerknowing. The sankalap of Ishvar has intrinsic ‘truth’, meaning that the divine 
resolve cannot be anything other than truth. The Supreme Self is described in the 
Chandogya Upanishad in the following terms: 


TAS: HOTT AST: ACTASHCT SATHANA TSHAT 


Having the appearance of the mind, the pran of the body, of illuminating form 
of true resolve, of ether like nature, performer of all actions | 


Chandogya Upanishad, III.14. 


Here a unique quality of Parmatma is His ‘true resolve’ (satya sankalap), to b 
contrasted with a Jiva’s capacity for forming resolves that may well be lat 
refuted. This description mirrors the sentiment of Gurii Maharaj in As@ Ki Var th; 


a ‘truth’ underpins the nature of the objective w 
orld of : 
Parmatma. rid of experience willed t 


Although the phrase i ‘ >: ; 
gn the phrase is preceded by ‘ekoham’, in section Il.vi.1 of the Taittiriya Upanishad it is given as 


eal saTaatet meaning ‘ 
caning ‘to become many, to become born’. See also Chandogya Upanishad V1.ii.3. 
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91. Lack of Conviction 


1. 
We 2. 
3. 
8. 
Question 1. 
2. 
a. 
4. 
@30 L, 
' =i 
3, 
8. 
Answer 1 
2. 
3. 
4. 
Commentary 


Bhat Dya Ram has observed th 


AS Afsae usH efenms 35 | 

WHO MOAT TERS S3s HeraE fires} | 
Ud foAs adt utter | 
fare ares fan 59 


nswer is not yet obtained (by the 
seeker), 


What is the reason for this lack of conviction? 


WH Ue fee usee fanart er ar SS | 

SHE" Se ust ures § mya aah Her | 

TEU AHS St Go Fas ate fenfas adt ath | 

ysl fone avd ubeit re OA ue fee uate ubst 1 29 T 


Of the state wherein the seeker has not entered, 
He is incapable of knowing the secret of that state. 


When he attempts to understand, that understanding does not 
remain certain. 


On having entered that state there will be total certainty, 


at when the Saint or Satigurit explains the 


absolute reality concerning any issue brought forth by a seeker, the latter does no 
necessarily gain certainty and conviction from this, Conviction here means twi 
things; a) to recognise the inherent truth within the given teaching and b) th 
motivation to act upon its implications. Bhai Adan shah explains that the ree : 
not yet capable of recognising absolute reality. He is incapable of knowing 


secret hidden behind that point of entrance. As Shams al-Din Muhumad Tabri: 
states in the Magalat-i-Shams: 


. ee 
T tell secrets, I do not utter words...I can say my secret to one in whom I do not s 


himself but see in him myself’ 
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Certainty is only obtained when the seeker recognises that his understandin 
itself does act remain certain. Total certainty oRcurs nie “ or - whninaily af 
sanaisaton’ ‘nto the state of reality. What aoe Lae mean 4 1e see er " Not yey 
recognised that his thinking is distorted. His mind is ate t = rr “s = flow 
of sankalap and vikalap — the quibbling of the ian oo e : e al ie 
‘wavering’ (dolan). Reality (truth) is inaccessible throug . ‘i i ought 
characterised as it is by faults, blemishes and the influence = the three materia} 
qualities. Therefore, conviction about the truth of the Guru's = happens 
when he breaks away from a conviction in his own sense of certainty! The Yog 
Vasistha describes four types of conviction ranging from one steeped in ignorance 
through to others that are rooted in the highest truth: 


aegal Riera: Stes: gous Rafter: 1 aarererrema: ae Arena: 1 

sarah Read om aeareratestard| ata: Ada ATSTETATAR AY? 

afi facia Area erat ATS AML | STRATA AHAB: I 

aaah erased terita Tae | ard Ad STR tea BT 

ae gars A rere Aenea 1 Ta TA: St: GOAT THT AT 
TEIN: TEA HayRaasA: | 


Conviction is said to be in four manners to a contemplating person. 
‘Tam an entity from my head to my toes and was brought into existence by my 
mother and father’. Such is one conviction. Ram! This leads to bondage due to false 
observation. ‘I am finer than the point of a hair, beyond all thoughts’. This second 
conviction exists for the liberation of the virtuous. ‘I am the inner soul of the 
things constituting the web of the world. Everything is me only, the imperishable’, 
Thus this third conviction is only for liberation, O best among Raghus (Ram)! ‘I 
ain this entire world and always like the void sky’. This fourth conviction is only 
for the accomplishment of liberation. The first of these is said to be ever the cause of 


bondage by means of desire (trishna). But in the others the pure desires (shudh 
trishna) culminate in the state of ‘Jivanmukti’. 


Yog Vasistha, Janakopakhyanam 45-4 


tru th. 


| 
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The potential for doubt (sanshya) and the loss of conviction (ashradha) persist 
for as long as the wavering mind exists. Total certa 
there is the dissolution of the mind, signalling e 


inty can only be achieved when 
ntry into the supreme ‘state’ of 


| 22. Shabad Guru 


uF 


Question 


Answer 


Arndt 3 | 


cow 2 


Tg AoE for fry S ufznr H mot as fae ag 39 
SF afoot ag set ugarg areer 3 | 

mae fea Hiss > | 

89S Oot fag 5 mms Yate Be perf | 

3t AMS oF? 


An anecdote: 


a= 


A Sikh of Gurii Sahib asked him ‘why does such a thing 
happen?’ 


He said, ‘The Gurii knows it very well’ 
The meaning of the statement is that He is the inner knower. 


It was stated that why not explicitly explain it, 
For then we will be able to understand? 


faa mae niter 3 fae fee afr 3 (ag wea oH ae ade) 
(Soa ate ad Sarg) fee acter 3 ae ws star ds | 

niga fea Fag 6 UaqUH ag ag wet 2 fea afr 3 eR oS 
fegt § ns det ag ag eater 3, Gat 8 ae ot fact aad | 
fAS As SAT TH HST ITH | 

ferfent aH || 22 11 


The Gurt himself did not describe himself as a Gurii by 
saying ‘Iam a Guru’. 
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AVherever is the shabad, I come, there if 1s spoken in this way 
. * le “NIG 
_ ‘Sous Nanak, my actions are contemptible”; ‘Nanak the lowly, 
. a . ne & Z n Cre 2 ° 
puts forth these wonds for contemplation” — hence it is said that 


ty 


> Gumi is wise. 
ee of this is that the Gura put the name of 
Parbrahm to his speech in order for all to ool those words 
Guru, and thus, as a result those are the signs of the shabad, 
4. Just as there is Thakur (master) Ram, Balak (child) Ram 


Firaya (returns) Ram. 


2 


vt 


Commentary 


The question is contained in the anecdote - wily did the Gur, the antarjany 
not explain what he was and what he knew explicitly? In other words, Why did 
the Gura not reveal his own true nature? Because the MISSnATE aim of the Gurg 
was to bring people onto the path of truth through their own self-effort, The 
shabad, meaning the teaching, becomes the isittadev (focus of devotion) rather than 
the temporal personality of Sri Guru Ji. For this reason ‘he put the name of 
Parbraham’ to Gurbani. Just as Parmatma’s name is attached to each individual 
with the surname ‘Ram’, in the same way the Guru exists wherever the shabad is 
recited*. This is the essence of Shabad Gurii. 


23. A Veil between Sun and Sunlight 


URS 1. June Bon fee ues a8 adh | 
2. Fue oot st Afmrs fag adt amagr? 


Question 1. — There is no veil between the sun and the sunlight. 

2. ‘If there is not a veil there, then why is it not apparently visible? 
830 9. Us ngara 3 | 
ee 


' Sri Gurd Ninak Dev Ji, So Purakh p12 
* Sri Gur Nanak Dev Ji, Sri Japuji Sahib p.4 


3 asain 
The surname analogy would have been particularly pertinent for Sevapanthis at the time since the majority 
of initiates had been given the sumame ‘Ram’, including ten of Bhat Adan Shah’s recorded shish. 
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mMIaS aI Fy mesure | 
vst feu uce 83 sat Afmrg aah | 
fea vans feat adt giger | 

» Fet Ser jes | 

ni Her Sh, Heh fer HS A 

Us TG oa ore Her Ter 3, uot & fifi 

H ferit Sgt ua Ser 3 eR Fair Ud 2 firiont 22 | 


Answer 1. That veil is ego. 


a 
3 
‘ 


Ego is said to be pride in the body. 


Whenever this veil is lifted then this (Atma) is manifest to be 
seen. 


w fe 


This ‘seeing’ desires no direction. 
Who looks within oneself, there behold this very union. 
This unity is not like someon 

But is as if an unripe fruit joi 
Thus this sort of ripeness oc 
ripened. 


€ meeting with someone else, 
ns the ripened one. 


curs when joining the one already 


ONAN 


Commentary 


The ego as a veil is a common metaphor in Gurbani: 
nists mime 5 Ae after fefs user TSH uret | 
That unseen Lord deep within cannot be seen due to the veil of the ego 


Sri Gurit Arjan Dev Ji, Rag Gauri p.205 


Within the Jiva is the Lord as the invisible, ‘unseen’ form of Atma. ne 
the use of the term veil? Because it conveys precisely the nature of IRONS; - 
when we turn our attention inward to understand our own cn en a ee 
than seeing what is truly within, we are instead blinded by the inner and ou 
form of the body. This is the veil. a 

The amen recognises that so far it has been taught that Jiva — pase: 
and Parmatma (sun) are in essence one and the same na wd santhel TE 
Separation. Why then is there a need for the process of revealing 


<i . 


Vivek Pradipika 


en the two surely this truth should be ever apparent? The 
is a veil which is the ego. However since the 

' of ego arises out of ignorance, which of itself is unreal, the veil cannot be 
‘Teness’ Of ego alist’: - | 
| a red a be a real thing. Secondly, although in the present condition jt i 
considere a re 


, alike 
relevant to talk of sun and sunlight one must not forget -_ 7 the stream, 
ocean, Jiva Atma is in essence nothing but Parmatma!. Sr 


there is no veil betwe 
, } roe 
answer begins by affirming that there 


immersing into the 7 
Gur Gobind Singh Ji explains: 


ae saat Be og ofan ate OH USHTSH BlTU 
sanfy site uraqonfa rare ge ge fig mitoci | 


There is no difference between a wave and the water from which it emerges, 
recognise Jiva, Braham and Parmatma to be the aman 
Braham is indeed Jiva and Jiva is indeed Parbraham, just as the drop ts the ocean and 
the ocean is the drop 


Sri Sarabloh Granth, 3308 


Sri Gura Nanak Dev Ji has stated: 
frat wirsy dts UsHTSH ATE | 
Those who realise the Atma are Parmatma 
Sri Gurit Nanak Dev Ji, Rag Asai p.421 
| 
| 
| 
| 


If the essence of Atma and Parmatma is absolutely identical, ‘duality’ cannot 
be an actual separation between the individual Self and the Supreme Self, 
Separation is purely mil avidya - the superimposition (chidabhas) of separate 
identity onto the untouched, witnessing substratum (kiitasth) of Atma. 

In what sense is the veil of separation lifted to make ‘visible’ this union? 
Rather than looking beyond a veil in the objective sense, something that would 
require a subject, a space to orient perception toward, and an object that is to be 


seen, this experience has no direction in which to look. Th 
with which to meet and have 


at all. This is made explicit i 


ere is no actual object 
revealed to you. In this sense it is not an experience 
n the answer with the reference to meeting another 


1 
See the commenta 


ry section of question twent 
the immersion of th 


ons y seven in which Sri Gura Ari . ek 
¢ sunlight into the sun to cha " Sei Guril Arjan Dev JT explicitly describes 


racterise the state of turiya, 
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ji states: 


Sf user arf arse 3 ary Sta 


O Nanak, for the one who meets with the Gurit no veil obscures their body 


Sri Gurdi Arjan Dev Ji, Rag Mari p.1099 

The ‘veil’ and ‘body’ in this Statement are 
under discussion is the sakham sarir consti 
When the inner ‘veil’ of ignorance is lifted, 
can only happen through the guidance of a Satiguri. 


clearly metaphorical. The ‘body’ 


24. Darkness between Two Lights 


URS 9. Ue feg ngarg 3 | 
2. MS SSO MGS =F mafeors O? St ear wea, F OU ne HSH 
ST YOTH gu 0s 33 ge ae, aor ot ae Ree | 
3. Ud fas Usama 2 Ett AS art act | 


8. Me nifemirs nivarg 3 | 
U. Uo Gs YyorA @ Tfemt ya few mifames fa ae Mey 
Question 1, If the ego contains the veil, 


And the cause of ego is ignorance, then it is a great marvel that 

both sun and sunlight are the forms of illumination, distinct 

from each other, yet remaining both singular and distinct. | 
3. But without the manifesting light, the existence of the other is 


no more. 
4. And there exists the darkne 
5. Being light on both sides why is it th 


ss of ignorance. 
at ignorance exists in 


between? 


wfroane ot fIEHS ae af 55 <HS Sot | 

e= pect fee non & US I | 

nie at nis J, nig at nia | 

fo fren Ae ut Guba J | 

ug AS Gud use" J II 28 | 

be understood through worldly wisdom. 


e veiled within vegetables. 
that seed is also its death. 


EE OL 


Ignorance can 
Just as seeds ar 
That seed is its origin, 
Just as algae originates through water, 
But that water is veiled (by the algae). 


Answer 


G1 dt G2 Ne 


Commentary 


Bhai Dya Ram describes the astonishing predicament we find ourselves ip: 
blinded by ignorance to the fact that we exist between two sources of liberating 
illumination. The Jiva exists as a superimposition onto the consciousness of Atma 
Ishvar is consciousness at the aggregate level which illumines and pervades si 
experience. Both are the ‘same yet distinct’ meaning that, while the essence of 
both is Braham, a distinction exists in the individuated condition of the Jiva 
between the tvampad and tatpad. Parmatma is the source just as the fire is the 
source out of which the ember arises. This sense of duality exists only for as lon 
as the spark considers itself separated from the fire. Situated between these we 
sources of illuminating knowledge is the mind projecting falseness and concealin 
Eran through the influence of avidya. When ignorance ceases and that light : 
iamened bai only that continues to exist. As the Yog Vasistha states either ‘I 
alone exist’ referring to Atma, or alternatively ‘I do not exist’ referring to the non- 
existence of the Jiva identity: 


arena fe ara are Paha ante ar ui ected arecett afte: Aceh fered A 


a 
alone am ever ywhere, or, lam not here even a little’ 
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ie ee 


To hold a view such as this is true, another manner does not exist 


Yog Vasistha, Adalkopakhyanam 

The natural analogies presented in the ans in which 
the illuminating form of pure consciousness js voi 

subtle Atma situated within (the seed) is the s 

manifest (the vegetable). Yet it is veiled by t 

The second metaphor likens the Atma 


jiva identity. Sri Sankaracharya uses the s 


Algae grow on the 
it. With the disintegration of the algae 


Dev Ji adopts the same image and term 


surface of water, veiling that which sustains 
its real source is revealed. Sri Gura Nanak 
sibal to convey the dissolution of the body: 


ofan ste set free | 
The body will fall apart alike algae on the water’s surface 


Sri Gurii Nanak Dev Ji, Rag Ramkali p.933 


25. The Preference for Dreaming 


URS RT PUG YT MU wis & Far 1 
TAS F HUST FBT THI UT HT I ? 
Question ‘When we see our Lord with the love of the heart; 


Dreaming is preferable to awakeness as we 
reside in the company of God? 
(What is the teaching in this?) 


83g 9.  BYH Adte fenge dt uta 3, 3, Are Sot Petes eA fort 


ic ince eee 


ity i . Italso 
Vivekchuramant adopts this metaphor to describe the state of non-duality in saloks 152 and 325 
appears in his Upadeshasahasri. 


SH Gurii Arjan Dev Ji, Rag Bilaval p.816 


Vivek —_ aac 


Great Hus 3 | 


> vwusGorgs tt oud 2 | 
= ng RAS ess I | 
9. ug ates bu, # RUufs aatet J | 
U. pau GRE gES 8, Few maT SAT I 24 1 
Answer 1. The subtle body is far more delicate than the gross body, ang 
make this understanding clearer dreaming is given as an 
indication of this. 
> But that awakened state is higher. 
3. And the dreaming state is below the awakened state. 
4. But the cause of these is said to be sukhopati (dreamless slee, 
state). 
5, That essential nature is all pervading, that Absolute is not 
affected by ignorance. 
Commentary 


Bhai Dya Ram’s insightful question is this; if the stated quotation 
interpreted in such a way as to infer the states of ignorance (dreaming) a 
knowledge (awakeness) then here exists an apparent contradiction with wt 
Bhai Adan Shah has been teaching thus far. It would have to be concluded tt 
the Gura feels existence within the illusion is preferable to liberation becau 
separation provides the opportunity for sustained bhakti. Indeed many of t 
Vaishnav bhakti orders reject the idea of kaivalya mukti for this very rease 
However, this interpretation is not the teaching of Sri Guru Ji. In Sri Guru Gran 
Sahib Sri Gur Teg Bah@dar Ji has taught explicitly that: 


3d HS AT Ad Aa Aud fA WS I fea H ae 3d Sdt Bea ates muta | 


Why do you take such false pride in yourself? Understand that the world is just a dreat 
None of this is yours, utters Nanak 


Sri Gur Teg Bahadar Ji, salok 41 p.14 


Similarly Sri Guri Nanak Dev Ji contrasts mukti with the state of ‘sleeping’: 


Translation and Commentary 


TT ad 


From arte hese ars GE arate wd Ate a Hy 


In the state of bliss, union brings joy; the Gurmukh 
: Stays ever awake ry 
without sleepin 
8 


Ge om sir 

 Gurit Nanak Dev fi, Sidf Gosht p. 944 

Bhai Adan Shah responds with the corre 

in the question; the states of dreaming and 
larger ontological states of ignorance and enlj metaphors for the 


qntatkaran thus when one is dreaming only t 
experienced. It is not the case that the mind i 
through the senses, something which occurs 
with the gross physical body, However, the 
reality than the dreaming state since we alla 


Therefore he means that dreaming in its Capacity to identify with the subtle b 
(sitkham sarir) is higher and theoretically closer to Braham than identifica ; "e 
the gross body (sthula sarir) in which attention is focused upon the eederghe, 
sense organs. Therefore that non-different devotion or ananya bhakti can onl nie 
when we reorient our attention away from the sensory world to the sta seat 
of Svami, the Atma. That consciousness is al] pervading and is not touched by 
ignorance. To interpret ‘dreaming’ as a preference for the state of duality is 
incorrect because Svami cannot be known while ignorance abides. As Vichar Mala 
granth states: 


mas ote AUS SU aT HAE AG TA | THs SH Aaa Fe fePEA STH 


Ignorance ts the sleep in which one dreams of somewhere there being comfort 
and elsewhere fear 
Knowledge is obtained when awaking and understanding that 
only unreal things were previously seen 


Vichar Mala, Fifth Bisram, dohra 5 


ST 
ly: * , — 
This shall be explained later in answer to question sixty. 
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26. How to recognise a Saint 


URS a. fue Ba & fan faos ueretor 
Question = 1. Which sign is there with which to recognise a holy person? 
gag q. anes fre RIOR & fo ues Bet 8! evita fear st, Farer 
; aga fea Hama ot ASE HS ot 8, sfemertt St Aeret mre 
ufe Bato | 

=4 frit foram fous & mmr UES oot AIST | 

9 ug at fea an AS Er Fas SITS | 

u, ste weds | 

4 By fous fae uenfa GAS AS FEM Il 2E I 


Answer 1.  Inreality that nature recognises that nature only; no means js 

employed. 

2. The meaning is this; understanding the purity of the knower, 
the seeker in understanding it obtains purity. 

3.  Noouter sign helps in recognising it. 

4. However, firstly pure words, secondly pure dealings and 
behaviour also help recognition. 

5. Thirdly, detachment. 

6. | Wherever these signs are observed it is known that he is most 
certainly a Saint. 


Commentary 


The timeless question, how to recognise a true Saint? The answer reiterates the 
Guri’s statement in Sri Sukhmant Sahib: 


gon farnast at ffs aBe sud 1 gon fomrat at afs gon famrat we I 


Who can describe the greatness of the Brahamgyani? 
Only the Brahamgyani knows the state of the Brahamgyant 


Sri Gurii Arjan Dev Ji, Rag Gauri p273 
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j__—w—_——_——_—_———————————— eee 


The seeker is unable to directly recognise whether another has ired 
nowledge of Braham. However this state can be recognised indirectly bene: a 
aumber of secondary characteristics. The true Saint Possesses one important trait. 

ust as the philosopher's stone is said to transform iron into gold, a Saint can 
transform the worthless into something highly valued and glorious. History 
records that Sri Guru Har Krishan fi miraculously transformed Chaja Rim . 
manual worker of low intelligence, into an accomplished scholar of the Hearad 
Gita, bringing humility to the arrogant Brahman Pandit Lal Chand’. A similar 
although less dramatic, transformation is possible through associating with the 
saints. When a seeker recognises the inner purity of the realised Saint he develops 
‘ burning desire to experience truth. Despite the lack of ‘outer signs to help 
recognise’ the Saint’s inner condition, the three behaviours described in the 
answer are his transformative qualities, and indicate the State of Brahamgyan. Sn 
Gura Ji has said: ; 


fs So wate Sehr firfs Hats wees SE aE 1 


Just as tron transmutes when coming into contact with the philosopher's stone, 
the individual becomes ‘gold’ when coming into contact with the Sangat 


Sri Guru Ram Das Ji, Rag Gauri p.303 
27. How to perceive the Oneness of Vedanta 
URS q. fevts fed nea ta mse fone use eaet 3, FARE ae 32 


Question 1. In Vedanta a complete explanation is given that all is one 
perceiving Self. How is it so? 


830 9. wmdast fene ‘afore’ | 
2. Bast feRe ‘HOH’ 3d | 
3. ‘Reda’ fene Bsn 3 | 
8. Aged Adby (aS) nidast ct Are st nig (Aw) fea ct we ST II 
22 II 


: Obviously the action serves to demonstrate the inferiority of proximate knowledge and the superiority of the 
knowledge obtained through the Satigurii’s instruction. 


32 Vinek Pradipika 


Perceiving diversity is described as the ‘smallest’. 
iY ~ 


Answer ax 
>. Pereviving all as united is ‘medium’. 
3, ‘All knowing) perception Is the highest. 
4. Theall knowing perception is to know the aggregate and the 
individual unit. 
Commentary 


ows truth? What is the position of 


ived by the one who kn 
12 It should be recognised that 


What is perce 
nological issue 


Gurmat Sidhant on this phenome 
both the question and the answer are concerned with ‘drishta’ which in this 


context means perception. The answer is not describing the metaphysical reality 


of Braham, rather what is perceived while in the state of Jivanmukti. For the 
i of the Yog Vasistha only a state of undifferentiated Oneness can be 


self-manifested sankalap removes the apparent 
for it was only fanciful imagination. Rejecting this 
view, Bhat Adan Shah accepts that in the state of Jivanmukti the apparent 
diversity remains, but it is understood to be nothing other than the reflection of 
Braham in a multiplicity of sentient and insentient individuated forms. Keep in 
mind that the author has described the conviction in an actual diversity of entities 
as an illusory ‘projection’. Furthermore Sri Guru Teg Bahadar Ji has described the 
subjective perception of diversity as nothing more than a fleeting ‘dream’. At the 
same time such statements attribute a degree of objective reality to the illusion. 
Thus the sarvagya or ‘all knowing’ perception in the Jivanmukti condition is to 
perceive One alone pervading the apparent multiplicity of forms’. This is 
epitomised in Sri Guri Nanak Dev Ji’s statement in Sohila in Rag Dhanasri: 


HOH Sz 8G 5S BS Uf Shy aS HOA Hels aa Eat Sfo I 
HOH ue fs 35 ba ue du fas AON Se dio fee vas Hot T 


drishtsrishtvac 
accepted. Ending the 
phenomenological experience, 


Countless are your eyes yet you have no eye, countless your forms yet you have none 
Countless your pure feet yet you have none, without a nose, 
yet with countless noses this is your fascinating nature 


1 . 
It is phenomenological in th 
e sense that it describes the content of the hi 
Iti : e hi while 
within the Jivanmukti condition. — cicenl 


? Bhai Adan Shah uses the term sarbag, a colloqui i 
‘nonitig? g, a colloquial form of sarvagya or saryjna in Sanskrit meaning ‘all 
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The Jiva perceives diversity both in the gross external w 
the subtle inner world of the mind. The triad of seer, seeing and seen prod 
sense of egocentric objectivity within both forms of perception. Yet hs heated 
revel of perception only one quality is seen to pervade both the subtle i ie 
ross. Bhai Gurdas Ji describes the phenomenological 
oka iifewar Glcal experience of the 


orld of experience and 


RH AES YS ex ot mide te Hes yas at alt ait ay | 


He who knows the root of the subtle and 8ross to be only One (Braham), as the aggregate 
and the individual unit, is a Jivanmukta to whom salutations are offered repeatedly 


Bhai Gurdas fi, Kabit 22 


In this way the Brahamgyani perceives only Braham at all times and 
everywhere: 


Han foot fre eS oT AE gor oH | AST AS aot Huss shor TH I 
gay ot yoy Heb Sa Sa SUTEDH i SH UATE aeeore Us fier ot AHH 


Sunlight merges with the sun, water merges with water 
The light merges with light and completeness is obtained 
(Then) Braham is seen, Braham is heard, only One is described 
Cause of the expansive Abna, nothing is known other than the Lord 


Sri Gura Anjan Dev Ji, Rag Bilaval p.846 


The Brahamgyani knows the one truth underpinning all phenomenal 
experience. It is said of Sant Sham Singh Sevapanthi, the legendary nishkamt ragi, 
that no matter who he happened to meet he addressed that person as ‘God’. It is 
said that this was far more than a mere humble gesture. His greeting was 
testimony to what he perceived at all times. It is with this understanding that the 
Sevapanthis recognised all life forms as Braham. . _— 
Sri Madhusiidan Sarasvati! provides in the opening section of his Gid coins 
Dipiki commentary on Srimad Bhagvad Gita a condensed summary of the Gita’s 


i ita Siddhi 
' The renowned 16" Century exponent of Advaita Vedanta, his most famous = = Serta tins 
and Bhagvadabhaktirasdyan. He is accredited with abridging Advaita Vedanta and sagur; 
Bhagvan. 


ath. When explaining the nature of the Jivanmukt, 


he describes the condition after tattva-jman OF knowledge of truth: 
e aes : 
farghaeara gana: wee | oaeeaPaaa aal EaA ASH 9 4 
ARTS alqal are ek: 
STR saat Baia aregeaa | GarteTe aR acy 


In the state of Jivanmukti no ‘result of devotion’ ts to be si ee 
' ” | tion (bhaj , 
Just as being devoid of hate, ct cetera 1s natural to thent, so is devotion (bhajan) to Hap; 


“Such is the greatness of Hari that, though free from bondage, the sages, 


coho delight only in the Self, render spontaneous devotion to Vishnu” 


teaching about the mystical p 
' atte 


The knowledge of Braham has removed avidya but for as long as Prarabah 
scram remains the Jiva is distinct from saguia Ishvar. Thus the natural behavioy; 
of the Tivanmukta is spontaneous and desireless devotion to Parmatma. Sn Gury 


Ji concurs: 


uns Ha BE 3G usole difte & ao are Il 
aa ae feu fafa & yt tes vats are T 


Abandoning both pride in the body and delusion he sings of Gobind’s glorious qualities 
Says Nanak, a living being who acts in this manner ts said to be Jivanmukta 


Sri Guru Teg Bahadar Ji, Rag Bildval p.831 


' Verse 38 is the great statement from section 1.7.10 of the Srimad Bhagvat Purana, demonstrating Sti 
Madhnsiidan Szrasvati’s stance on the interrelation between gydn and bhakti. An illustration of the condition 
described in this verse is the example of Sukdev, who despite having attained twriyavasthd continued to abide 
in ananyabhakzi for Bhagvan. 


2 For es long as there is prarabdh karam there remains the appearance of difference. The fifty third salok in 
the sixth chapter of the Pafichdashi explains: 


7A Pe Fee: 1 eae ered g oar 


Lath the mutual ae and the concealment of the Self are destroyed with the removal of avidyé. 
ikshepa however abides until prarabdh karam has been extinguished 


Thus the Jivenmutka havi _ 

face ee of Braham no longer associates with the mind and body nor 

nosy agi 2 projects. The identification with both mind and bod oduced b tual 
rei y produced by mu 

SHperimposition kas been destroyed. The Jivanmutka knows there to be only Braham. 
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ee ee 


The Jivanmukta can only ‘sing’ of Renan glor 
ishment (vismad) described by Sri Gura Nanak De 
“™ wledge of the Oneness of consciousness 
J ohare both directly and indirectly in ec 
ate ukta remains in a constant state of equi 
aoe experience, there abides in him a 
Peta manifests everything through Maya. 
_ apparent similarities to the visishtaduaita 
e caine difference without difference’ 9 
aati having already established that Jiva 
a same, this truth is of acute non- 
(conceivable). 


y to express the sense of 
v Ji in Rag Asa. Once there 
, its enormity js recognised 
Static wonder. Although the 
Poise, never Surprised by any 
sense of wonder at how the 
While on the face of it this may 
of Sri Ramanujacharya and the 
T achintyabhedabhed of Srila Jiva 
Atma and Parmatma are one and 
difference and necessarily chintya 


28. Renouncing the Natural Disposition 


9. Sorat Ae ustys a nfs aos ser} | 
as 2. fase fag ag 532 


Question 1. The action of renouncin 
difficult. 


Z. How is it maintained? 


§ our natural mentality appears very 


fae Bes ae us FY fora ad Hatt | 

me Has MEAS fee ee ART 3S fegass | : 

(Se TAG Pag Herel Foe St a amore marae er ys er 
Sora BSE YES er, wis ware Ha wrest er HEM GES aoe 
md SueK 3 Gen & st as usta 3 

A fER ot Has fee moe ger at ue | 

Mel HOfES FUSS Hae sass ut > | 

FAAS YH midge ae urea fd, st ara Ha 2 | 

adn fest Hy 9, fend acta act | 

90. AAS Aead font | 

99. oie fea A eafeat w He Ess | 


mdteomeew nh 


a 


i inty a in chapters twenty nine to forty nine 
‘In particular, see the explanation of jivshakti and eon abhedabheda in chap 
of the Tattvasadarbha section of his text the Satsandarbha. 


Vivek Pradipix 


nd we aa fae AS II 2U I 


y seems impossible to renounce: 


q2. wg i eR Ais d 


aying during infanc 


, 
eon , Lita adolescence it is renounced effortlessly. 
3. In the same way as the purification of the heart continues, so 
the joyous reality 1s obtained. | 
4. Indeed the renunciation of the naturally disposed mentality 
and the absence of attachment et cetera is easy to instigate, 
5. The real strength for the endeavour is obtained from the 
teaching. 
6. With such strength as this one finds he cannot remain relaxed, 
> Inthe course of time Bhagvant becomes the total assistance jn 
all respects. 
s. For the one who has attained the path by supreme kindness, 
the process of realisation becomes easy. 
9. The work is only to this extent, no more is required beyond 
this. 
10. By knowing it to be false, it is renounced. 
11. Meaning that the infatuation with the body, et cetera, is cast 
off. 
12. And he dwells in the knowledge of that object of truth. 
Commentary 


. Choosing a child’s behaviour as an analogy is a rebuttal of Bhai Dya Ram’s 
view that renouncing the natural disposition appears difficult. It only appears 

difficult to one who is still ensnared by it, just like a child who still desires to pla 
Yet wally the onset of maturity the youth finds no pleasure in the game. When 
there is no pleasure, there is no compulsion to play. In other words, any object or 
activity can be renounced easily as soon as the motivating desire held by the 
Cogn is removed. This is clarified in the third sentence in which Bhai sian 
ane? hat ee to the purity of the heart (desires). When the 
_ ac “ earn one immediately understands the reality of the ‘svad' 
hin en ba on ies for. In ancient times there was once a learned 
a n. He was the son of Brihaspati the devagurii, the teacher of 
pite having reached an advanced stage in his sadhana, Muni Kach 
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d yet to achieve the ultimate goal of self- 
pee Y ciwaue on how to obtain this know 
io? al e ‘complete renunciation’. Kach 
eT ieee and entered the jungle to live in 

ae ued by mental anguish. He met wit 
sie, Again Brihaspati’s answer was t 
his #7 ded to his advice by pushing his re 
respo” and even his clothing. But no matt 
— htened. His father then explained to him that ‘complete renunciation’ did 
_ — the gross physical body but only the ‘subtle body’, meaning the mind. 
ue rt this subtle body resides the sense of ‘I-ness’ (ahamkar) and the desires 
OT aes our suffering. Therefore the highest form of renunciation (tyag) is to 
i e detached from both the ego identity and its desires'. Sq Gura Ji teaches 
om presenting ahamkar and sadhana as entirely oppositional: 
t 


OSH are ans feda 3 efe 3 enfy fea ote | 


realisation. He approached his father 
ledge. Brihaspati advised his son to 
immediately renounced all of his 
austerity. Yet after eight years he was 
h his father to discover the reason for 
0 adopt ‘complete renunciation’. Kach 
nunciation further, relinquishing food, 
er how much he tried he stil] remained 


Ahamkar is opposed to the Name of the Lord, the two cannot reside in the same place 


Sri Guri Amar Das Ji, Rag Vadhans p.560 


The question of Bhai Dya Ram asks about | how renunciation can be 

intained?. The term ‘strength’ used in the answer signifies that which maintains 
wail | over the natural mentality. This ‘strength’ is obtained from two 
oie one ry sources — the teaching of Sri Gura Ji and Bhagvant. They provide 
emp ae ‘ be ways as forms of practical support and as sources of inspiration. 
ar af Sart uru as a practical support is essential for two reasons. Firstly 
“cleo . e process of vivek, affirming the falseness of the ai snmp 
Secondly it turns the seeker’s attention away from ee - i ad 
instead to the pursuit of truth and thee eee The seeker is 
‘Telax’, meaning that one cannot settle with renu ; " sein 

ut the cause of attachment. Eventually Bhagvant — 

mae pe in every sphere through devotional sentiment and 
eee 


' This teachin g is from the nirvan prakaran section of the Laghu Yog Vasistha. 


. i indecision about the 
"Indeed this was a pertinent topic for Bhat Dya Ram who had experienced considerable in 
renunciation of his own family life. 


138 Vika 


body to hukant. The Sidhii becomes dependent upon y 

aining the practice requires little or no effort, Tus 
childishness of the games he used to play in 
anything other than the knowledge “ 


relinquishing the gross 
one other than Bhagyant. Maint 


matured youth recognises the 


as the 
alseness of 


too the seeker recognises the f 
Truth, remaining naturally indifferent. 
The teaching and Bhagvant each distinguish a subtype of the highest form af 
ation. Svami Vidyaranya describes four forms of renunciatio 

in the Jivanmuktiviveka, First a distinction is made between formal (vedik) ~ 
informal (Jauktk) renunciation, the latter category including women and thogo 
belonging to all ashrams. In formal sannyas there are four varieties: i) kutticakg in 
which the Sadhi resides in a hut ii) bahiidaka when the Sadhu moves from place to 
place without a Syed abode, then iii) hans and finally iv) paramhans. The last two 
are differentiated purely by what they achieve - hans sannyasis are those who 
achieve Videhmukti (mukti in brahamlok upon death of the body) while paramhans 
asis achieve Jivanmukti. He then describes two forms of paramhans; the 
meaning ‘renunciation for knowledge’ and vidvatsannyas meanin 

first form of renunciation is caused by a desire 
he teachings of the Vedas. This form js 
d renunciation begins when that 


sannvas or renunci 


sanny: 
vividisasannyas 
‘renunciation of the knower’. The 
to obtain the state of gyan described in t 
also accessible to informal sannyasis. The secon 
knowledge has been realised and the supreme state has been attained. It is an 


effortless renunciation prompted by the knowledge of one’s true ontological 
nature as being nothing other than ‘Bhagvant’. This topic has been explained in 
detail by Nirmal Svami Pandit Gulab Singh Ji in the fourth section of Moksh Panth 


Prakash: 
FOHSA Hid SIO | WH JG AOA Ue | 
uSHdA us ea yard | fefefer mg fees fasts II 


The true knowledge is realised by the Hans when in Brahamlok 
The Paramhans takes two forms, determinable as vividisha and vidvat 


Moksh Panth Prakash, Fourth Nivas, verse 101 


i 


1 - 
Again it is not 
eworthy that the term ‘Bh ra 
f° ‘ 
personal qualities and will are accredited —————————— ™ 


aie ee 
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29. The Projection of Difference 


yn 


Answer 


Commentary 


= 


M3 U36 oT f85 Se 53 om Ga 3 | 
(UstEs) Sea TE fata offer 3 | 
leas oat Ter (metas) nde TE HE ag nds 


A distinction is perceived between co 
consciousness (matter 


duality is perceived, 
It remains residing (limited) in distinctive existence. 


While not rid of this (diverse separateness), how then is non- 
different existence obtained? 


nsciousness and non- 
) for as long as the appearance of 


Sas AUS ner H fen fener mifSs te | 

AUS fea AHS ot Tet F CA Sas Feat cation) sant 
fecust a fsAs user 3 | 

13S (mefes) mise are fame st args fe uso od 
fora YS THE oes feAs at nary 

mid for Agu fee ferfas | Qe I 


In the dreaming state a unity occurs in which the seen and 
seer are non-distinct. | 
While in the dreaming state no understanding arises that 
this unity is happening (false superimposition), and certainty 
about the projected illusion exists. | | 
Likewise for this (diverse separateness), awakening enlightens 
one with the knowledge that there was non-different 
existence. . _ 
This knowledge upon awakening explains that the objective 
-exi t. 

erception was non-existen 

ie a are now situated within your own essential natur 


; iva Atma’s 
The sense of separateness exists within all +e al bo - hati 
experience. At the adhibhautika physical level the Jiva 


+a Vivek Pradipt 


including growth and death'. At the 
s the powers of perception and the 
ichar). It encounters different states of consciousnesgg 
and satisfaction and different emotional states 


all of these experiences are ultimately unreal or anatma. At the adhyatay, 
Atma, that which is eternal, indestructible, untouched ang 
e to either the conditioning by or reflection 
e?, Perceiving a distinction 


vikir, the six modifications of life 
psychological level the Jiva Atma possesse 
ability for self-inguiry ( 
enjoyment and suffering, desire 
(bhav). Yet 
level there is only 
unchanged by the Jiv 
in ignorance, the three st 


a’s experience. Du 
ates of consciousness aris 


ent A AE 
' See question 49 

of Advaitavad; Pratibimbvad, Avachedvad, Ajativad anq 
the post-Sankara cra by the Vivaran and 
f and relationship between Ishvar (Goa) 


2 There are four major prakriyas OT explanations 
d Avachedvad were formalised in 


Abhasvad. Both Pratibimbvad an 

Bhamati schools respectively. Each attempts to clarify the nature 0 

Jiva (individuated self) and Jagat (world). Pratibimbvad, literally the theory of reflection, pertains to the 
t the Jiva and Jagat exist as a reflection (pratibimb) of the original 


scholar Prakashatman. It postulates tha 
prototype (dim) which is Braham. Sri Madhusidan Sarasvati provides the analogy of a face looking into a 
mirror. Although two appear to exist there is undoubtedly only one, but the mirror (Maya) creates the illusion 


of two, Sri Bhagat Kabir Ji explains: 
fag ufsfig fia a8 fret o Gea as fracas II 


As the reflection (pratibimb) of the original (bimb) blends into the water when the pitcher (Maya) breaks 


Sri Bhagat Kabir Ji, Rag Asa p.475 


_ hn ‘limitation theory’ in which Braham becomes apparently constrained due to limitin 
ra hi-s. ‘ is ewrin by the pot and ether analogy in which the ether both within and vale 
is shown to be identical (thus likewise the essence of both Ji dI i i 
guinea aint a_i iva and Ishvar). It is the pot itself, rather 
2 e limitation of space enabling one to refer isti 
to th ithi 
pot. The same analogy is used in Gurbanj in a slightly different manner: —no 


AA ds Gea ufs orfas 3a Gg fea fered II 
Just as when a pitcher is filled with water, the water within appears distinct 
Sri Gur Arjan Dev Ji, Rag Sarang p.1203 


Once confined to the pitch aby Te ; 
distinct. It is talked ha ieee: nes mint or upddhi, the particular amount of water is now 
Sitka ake wall Font whishit one a a than being considered non-different from the unlimited water 
view is that there cannot be any creation t tL crack ceanllees Wate eencon ss ee Ajativad 
appears to be created is purely an ill at all. It was first presented by Gaudapada in his Karika. Whatever 
existence. In a sense it is closer t pt Only non-duality exists, everything else is without separate 

o drishtsrishtvad denying the validity of one’s objective experience. A 
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petween conscious beings and insentient matter defines the phenomenal 
experience within the waking and dreaming states of consciousness, Perceivin 
diversity of distinct entities sustains the Jiva’s identification with the slepiPnc 
g0 identity. The apparent diversity cannot cease, not even for a second while 
there is identification with the ego. Then how is it possible for a Jiva to ath 
e of non-difference? — 
Bhai Adan Shah draws upon the analogy of a person dreaming. In a d 

the mind projects images and events prompted by various vasni-s. The sien 
encounters pain, suffering and emotional experiences. He is surrounded by a ‘ 
interacting with objects from beginning to end. Oblivious to his 4 on 
condition, the dreamer does not realise that he himself is the source of the 
separateness he is experiencing. Only when the dreamer awakens can he 
understand that the earlier objective experiences were not real. By its very nature 
this new ‘knowledge’ demonstrates that he is no longer dreaming. Now he feels 
that he is situated within his own true identity. How does this relate to the 
condition of Jiva Atma and the perception of separateness? The Jiva’s very 
existence is rooted in what is termed ‘adhyfs’. This is the ‘false superimposition’ 
illustrated by the dreamer analogy. It is the process of misperception through 
superimposition. This corresponds with ‘adhydropa’ meaning the act of incorrectly 
imagining one thing to be another'. In the second line of the answer Bhai Adan 
Shah introduces another fundamentally important term, ‘vikhepta’ or ‘vikshepa’ in 
Sanskrit. Its literal meaning is ‘projection’. This is one of the two powers of avidya. 
The classic analogy demonstrating its effect is that of a man walking in twilight 


stat 


number of commentators cite the following shabad, of which this is an extract, by Bhagat Kabir Ji to be an 
example of this position: 


GA & us Sharan aloo Afed Hsu we 
The son of the sterile woman is going to get married under the shade of a golden canopy 


Sri Bhagat Kabir Ji, Rag Asa p.477 


The shabad is replete with impossible, contradictory metaphors. The purport is that absolute truth lies at the 
reversal of all apparent creation. The scholar Sureshvara provides the fourth explanation termed abhasavad 
involving the superimposition (adhyds) of Jiva identity onto the consciousness of Atma. The second section of 
Pandit Gulab Singh Ji’s Moksh Panth Prakash deals with each school of thought. This is further elaborated 
upon over pages 222 to 227 of Pandit Tara Singh Narotam’s Svayamprabha Vivaran Tika, his commentary on 
the aforementioned text. 


See Vedantasara, salok 32 


ME 


as Vivek Pradipike . 


and misperceiving a piece of rope to be a snake, experiencing the sensation of fear 
as a consequence. This projects the separateness and diversity described in the 
question, Svami Vidyaranya explains: 


coeargegee eaergeT Pa: 1 aaa eager Paton Ca AE 


While covered by avidya, the kiitasth has the subtle and gross bodies superimposed onto jt 
This is called vikshepa and is just like the superimposition of stlver onto mother of pear] 


Parichdashi, adhyay 6 salok 33 


The error of misperceiving mother of pearl for silver first involves concealin 
the qualities of mother of pearl which make it identifiable, such as its blue hue 
Then superimposed onto that which is concealed is the false quality of silver, Jp 
the same way the blissful nature of kitasth is concealed allowing the false 
superimposition of the chidabhis. The resulting anonya adhyds or mutual 
superimposition of characteristics between chidabhas and the kitasth Bives rise to 
the association of ego. The cause of the ego’s identification with the reflected 
consciousness, body and witness is said to be threefold: 


Sea aged Ror: | aes ari aieatet a Bd aE 


The identification of the ego with the reflection of consciousness, the body, and the witness 
is of three kinds; natural, born of karam, and born of ignorance 


Drig Drishya Vivek, salok 7 


There is a natural identification (sahajam tadatmaya) between the notion of ‘I’ 
and the reflected consciousness of chidabhas. It manifests with the thought that 
‘This I know’, Similarly, there then follows the statement ‘I am the doer of 
actions’. This is the ego's identification with the body due to past actions 
(karamjam tadatmaya). The €g0's identification with the witnessing consciousness is 
born of ignorance (bhrantijanyam tadatmaya), the root ignorance or miil avidya 
which causes the chidabhas to arise from kiitasth. Therefore a Jiva’s experience of 
diverse separateness js caused by vikshepta and rooted in false superimposition. 


Only the knowledge of the all pervading Braham, the Self, can remove this 
illusion caused by avidya: 
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aia ee 
wuts sists 8a wag fea ae famres wat | 
Ho Groat PES oT TA fre 3 ay ot art | 


Know the outer and the inner to be One alone, this knowledge is taught by the Guri 
Says Nanak, without possessing knowledge of the Self 


the moss of false cognition is not removed 


Sri Gura Teg Bahadar Ji, Rag Dhanasri p.684 


: iva 
cannot perceive this truth for as long as the superimposition continues, Sri Bhagvat 
Purana explains: 


wa Sta 9 gaetgaiarea: | seit Red storar sea 


I prostrate to That which the organs of action fail to reach, that the mind, intellect and 
senses fail to comprehend and which pervades both the inner and outer like ether 


Sri Bhagvat Purana, skandh 6, adhyay 16, salok 23 


Superimposed upon the illuminatin 


apparent states of experience; the gross awake state (jagrati), the dreaming state 
(suapna) and the dreamless Sleep state (sasupati or sukhopati). These are 
transcended with the ‘awakening’ described in the third sentence of the answer. 
This is the fourth state of consciousness named turiya in which the chidabhds is 


transcended. Knowledge therefore indicates the absence of avidyd and reveals the 


true nature of Maya. In turiyd all that now exists is one reality, Braham. Sri Gur Ji 
has stated that: 


& consciousness of Atma are three 


MTSH Uifs uTSH deg ae Hats fey fsrsrer 3 | 
To realise Atma is to realise Parmatmé, one obtains liberation in the company of the Gurii 
Sri Gurit Nanak Dev Ji, Siri Rag p.1030 


30. The Nature of Knowledge and Ignorance 


YAS 9. Agu fefear ar fang 3 | 


144 Vice Pradp at 


ns ea 


> & fefem gu usa d | 

3. Het fimieu adtet o | 

8. Preret feoreu ot Gut d | 
u,  faratet ata mre o | 

é.  fsnet Se fom 3? 


\What is the essential nature of knowledge? 

When knowledge manifests through intelligence (budhi), 
That one is described as intelligent. 

4. Whvis there praise of the intelligent? 

5. Why is there condemnation? 

6. Whatis this distinction? 


Question 


q fee nifefent oa HS Ut Set a | 
> uguns fee We mrs Hd | 

3. vance, feo ae neds US | 

gy.  fsaar feftuae afemre aren | 

U, me aes HASH TH nen fed ds Ts | 

é. #4 fe ARM fond ad nee aS U <ds WS | 

>. 33 area uesa o fefhuge afore FEM II BO II 


Answer 1. Knowledge and ignorance of each thing is distinct. 

2. But pure knowledge is to know of the Self. 

3. Within each and all, the cause of their knowledge is 
concealment. 

4. Through obliviousness to this (ignorance), happiness is known. 

9. And that Jivanmukta is separate from the rule of mankind. 

6. Thus in worldly existence employing the absence of the world 
produces conviction. 

7, Then through obliviousness to worldly material things, 
happiness is known. 


Commentary 
What is the nature of the knowledge which is contingent upon the intellect? 


Bhai Dyd Rim notes that knowled ge which manifests through budhi is condemned 
by some and praised by others. Does this mean that there are two forms of 


Translation and Commentary 


‘ledge, or are these stat ‘ffor: 
knowledge, € statements differing pers ecti 
of this knowledge? 6 Perspectives about the relative worth 


HOS fom abe Sy Far | AAT HTD Ste 3 Sar | 


. Q Lord, what can be said of this illusion 
Within it things are not what they are thought to be 


Bhagat Ravidas Ji, Rag Sorath p.657 


Thus avidya is not merely the absence of knowledge. It is a positive entity’, 
actively veiling truth. In the answer its nature is typified by one of the two shakti-s 
of Maya, the power of avaran meaning to conceal. The effect of concealment is to 
veil the Jiva from knowing its real identity. Thus the reflection of consciousness in 
this active ignorance is one of the defining components of the Jiva’s condition: 


3€ for Agu mfemins 3 9 fife wea ss I 
Ignorance about your own true identity causes an awareness of what is false 


Vichar Sagar, fourth tarang, verse 52 


ee 
' While both the Advaita and Nyaya systems agree that ignorance can be removed through the manifestation 
of knowledge, for the Nydya darshana ignorance is merely the absence of knowledge. Ignorance is purely the 
negation (abhdv) of something. The Advaitavad concept of ignorance rejects this on the grounds that 
lgnorance is bhavriip, a positive entity. This does not indicate that ignorance is as real as Braham, but it 
illustrates the manner in which this definition of ignorance contrasts with the Nyaya definition. It should be 
ecognised that while avidya is said to be a positive entity, it is not attributed with real ontological being. 
Instead it is said to be neither real nor unreal (anirvachaniya). Because ignorance is beginningless (anadi) it is 
"created and without an origin ontologically speaking. 


. _ 
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ii. 


onto the objective experience of Maya. This can 
example of a woman. While her body is constitute t 
Tehvar's Mavé-prakrti, the people around her project onto her further qualities suc 
shvar’s Vai aughter’. This is considered to be a second level of creatio, 
d? Only through the direct knowledge of One 


Avidya then projects 
demonstrated through the 


as ‘mother’, ‘sister’, ‘d 
How then can avidya be remove 
true identity: 


aa fimis Wing Re Sat ufemt | wists dee mfamts mtg aetfenr I 


The knowledge obtained through the Gurit is the collyrium that brings truth to one’s sigh 


This illumination within destroys the darkness of ignorance 


Sri Guru Amar Das Ji, Rag Majh p.12 


This teaching of Sri Gura Amar Das Jt is mirrored by Bhai spas Shah in hj 
answer. The ‘pure knowledge’ does not take the form of an addition of mor, 
profound, intelligible information. It is the direct realisation of truth whic} 
removes ignorance, revealing its very falseness. The absence of avidya manifest. 
the profound bliss of the Atma. It firmly establishes an unchangin, 
‘obliviousness’ toward the machinations of ignorance. The one who knows this i 
the Jivanmukta, he who has achieved liberation from the cycle of birth and deat 
while living. The practical implications of this teaching are then explained. Th 
seeker must end his subjective world described earlier as caste, attachments, 
desires, et cetera. He must become oblivious to these forms of worldly knowledge. 
In other words, the Jiva should cease projecting his subjective world onto his 
objective experience, as described earlier in question six. 


31. Knowledge describes Ignorance 


URS 9.  aMtaors St uastst A fame ag coat F 
2. AfaFass? 
Question 1. That knowledge describes the conviction in ignorance. 


2. How is this done? 


83g a. niferons @ efe gu Ts | 
2. fea feat da ens $ de we 
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fe 


2. GAG fea HW mms wrus owe aft eine 


g. F iterates or SU farmers at aa Hse ater 3 | 
uy. 7H A SET MeO a Fmt Sar, Fi anas taa Bar, 29 I 


Ignorance is of two forms; 
One is to know of many other things, 
The second is to believe stron 
Thus the form of ignorance is 
knowledge. 

5. And if someone becomes the witnes 
account of knowledge. 


gly about your own value 
only understood on account of 


call oe oll 


S of ignorance, he will be on 


Commentary 


The previous answer has established that agyan and gyan are mutually 
posed categories. As Bhai Gurdas Ji explains: 
op 


The truth arising from Gurmat makes the indiscriminate discriminate 
The truth arising from Gurmat makes the desiring one desireless 7 
The truth arising from Gurmat makes the one veiled in agyan Brahamgyani 
The truth arising from Gurmat situates one in the bliss of acm" 
As a result of the truth arising from Gurmat one achieves en om 
As a result of the truth arising from Gurmat one obtains the immova 


Bhai Gurdas Ji, Kabit 25 


: T ignorance, 
The knowledge of truth caused by the teaching of the eae rm i 
Just as one either has a desire or has not, either Fenton - “acer te 
nae nol, Bhi Cua . “mm ee — “ae two oppositional 
knowledge of Braham. There is no midway point between 
ett be ‘question of Bhai Dya Ram, ‘this’ in the second a parle 
Jiva’s misplaced conviction that the condition of ignorance i 
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-cisastiinee IO 


A ALA} . 1 ‘ . . t . hase . : ( ( « | | 
: ‘ 7 ) { . ‘ ) | 1) t kK | } ) kl 1 VY 1 IS I ibe rl t] YC ) I 
) Ss ‘ Vi - u aT C\ 14 Cs 1 S 1ese two pow 


Hat at & Ras J fekUa nied | 33s gu gates wu wisITT | 


Mava has tro powers, projection and concealment 
These are deceiving the pure consciousness form concealed by the antahkaran 
ts +. 


Adhyatam Prakash, dohra 54 


Mava and avidya are one and the same, differing only by which level of 
consciousness they affect. For the individuated jive Atma this Maya jg 
encountered as agvan. While Bhai Adan Shah has aitiiat the consequence of 
ignorance, the ego identity and the sense of ssparaan, the root of each is Toray 
(concealment) and wvikshepa (projection) respectively. The knowledge of “Other 
things’ is the inherent characteristic of the subject-object triad described earlier. Its 
root cause is the vikshepa or projection of a diversity that does not exist. The 
concealment of one’s real identity as Atma is sustained by the antahkaran, despite 
its existence being contingent upon that which it conceals. The mind takes 
recourse to a sense of pride in one’s own false subjective identity. Concealment 
functions in two ways, through asatavapad meaning the conviction in the non- 
existence of something that does exist (e.g. the existence of Braham), and 
abhanapad meaning the awareness of a lack of knowledge about something (e.g. ‘I 
do not know about this’). Avaran gives rise to five types of false cognition termed 
bhram. They are; i) bhed bhram, the error of remaining ignorant about the 
knowledge of Atma sustained by the false perception of the fivefold distinction’ 
ii) kartritva bhram, the error of thinking that one possesses the capacity of agency 
iii) sang bhram, the error of thinking that ‘I am this body that has been born and 
will die’ iv) vikar bhram, the error of seeing the world as an evolute of Braham and 
v) satyatva bhram, the error of allowing the intellect to think that the world is real 
and Braham is something separate from it. Sri Gurit Ji explains that avaran in the 
form of bhram conceals our real nature just as one is covered by a ‘veil’: 


nists mito By say 3 fefs user vfs udtorti | 


SS eeeeeess—CSC 


} . ° ‘ . 
These are explained in the commentary on question six. 
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When agyan resides within, one is far from the truth, veiled by false cognition and 
suffering 


Sri Guriét Ram Dis Ni, Siri Rag p.40 


Thus bhram is synonymous with agyan and bondage: 
SoH Hd faars ad ys dg Tsao I 


O Lord, when anyone is fascinated by falseness and error You are far away from them 
but when You are near You are obtained by them 


Sri Gurii Arjan Dev Ji, Rag Siihi p.780 
32. Theory of Error 


URS 9. Hen neg sect afie us FE? 


Question 1. Mayahas been described as ‘unspeakable’! In what way? 


gg q. mad seat feR SAS at 3 | 
2. ATAHHeesasaAs | 
2. at fea dt, fea fenets va deGct nis fea fenat ot feae weet 
J il 32 1 
Answer ‘a 


It has been described as being ‘unspeakable’ for the purpose of 
teaching; 


2. That it neither resembles the night, 


Nor does it resemble the day, yet every illusion is its illustration 
that due to the lust of the deer it becomes within the striking 
range of the hunter. 


ee 


'The tadbhava term Md BAT is derived from the Sanskrit Saaaalaal. 
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Commentary 


school of thought presents a theory of ‘erroy 


meaning false cognition termed khyati-vad'. The theory attempts to explain how 
and why cognitive errors occur in everyday experience. Identifying what 
constitutes false perception also establishes each school’s particular epistemology, 
Arguments are usually presented through a ‘standard, commonly accepteg 
example of misperception such as mistaking a piece of rope to be a snake in the 
twilight of evening. Each theory aims to distinguish what is ‘real’ (sat) from what 
is ‘unreal’ (asat). The Advaita position states that an adhyas or superimposition of 
‘snake’ onto the rope must occur to enable this misperception. It enlarges the 
notion of superimposition to all perceptual experiences of the Jiva Atma, 
Everyday objective experience (vyaviharika) is the same superimposition onto the 
substratum that is Braham. When pure consciousness appears limited to the 
individual distributive (vyashtt) level of a Jiva this superimposition is termed 
avidya, while at the aggregate level (samashti) of Ishvar it is termed Maya. Gurbanj 
adopts the same theory and metaphor to convey the distributive superimposition 
of avidya: 


Each darshana or traditional 


nafs nite Aest gy yor faows fre wis SAT I 


In the darkness (of avidya) I mistook the rope for the snake, 
but that has gone and I dwell in the eternal home (of Brahamgyan) 


Sri Bhagat Kabir Ji, Rag Gauri p.332 


Anirvachaniyakhyati, colloquially termed anarbachani, is this Advaita theory of 
false cognition. The ontological nature of the object within false perception is said 
to be indeterminable. This is for the simple fact that the illusory superimposition 
cannot be considered to exist, since it arises out of asat or non-truth. Equally i 
cannot be considered non-existent because it evidently arises in subjective 
perception. Therefore it is explained to be ‘indescribable’ or ‘unspeakable”. Since 


. ' 
heater competing theories of error are the Anyathakhyati of Nyaya and VaiSesika, the Akhyati of the 
“ rabhakar eehioal of Mimamsa and Samkhya, the Asatkhyati of the Madhyamika Buddhists, the Atmakhyati 
e Vijfianavad, the Satkhyati of the Visistadvaita, Abhinavanythakhyati of the Dvaitadvaita. 


27: . ° 
This theory is also discussed at length in sections fifty to fifty five in the fourth sarang of Vichar Sagar. 
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the Jiva can only exist in the condition of 


ignorance, aniryg 
describes the nature of its objective experience, 


Pandit Gulab Sin 
nifoetsrt mifemins Gt go roe HATS | eS Ga HsTaaE figs 


chaniyakhyati also 
gh has written: 


3d Be fay arg | 
| Avidya is indescribable and it creates the whole of worldly illusion 


Meeting with it consciousness be 


comes antahkaran, 
the burden of sensory enjoyments and pain 


Moksh Panth Prakash, Second Nivas, verse 495 


Bhai Adan Shah provides a masterful ex 
the impossibility of either a) affirming Ma 
darkness nor an actual absence of darkness, 
existence demonstrated by various analogi 
causes its death at the hands of the hunter. He appeals to the knowledge arising 

| from direct perception (pratyaksh praman) to demonstrate that avidya is a positive 

| entity. Scripture also compels the Jiva to recognise this illusion: 


SOA KIS Aas AS fifo fag Huse Sart | 


planation of this theory. He conveys 
ya's existence — neither is it actual 
or b) denying it - the evidence of its 
es such as the lust of the deer that 


Says Nanak, just like a dream during the night, know this world to be entirely false 


Sti Gurii Teg Bahadar Ji, Rag Sarang p. 1231 


Just as a person believes the illusory objects he projects in a dream to be real, 
the Jiva is similarly projecting false attributes onto the negatable creation of 


Ishvar. This is the perception of mithya meaning that which is ‘false’. Vichar Sagar 
explains: 


Fees Ft Gurrs ors us figafe me freear 3 


CH OS & BH WH Il Hee Has Guns Fst 
| AUS AHS 3S Ad Ady ll SH ASAT a HIS Hed I 


When something is produced without a source of production, 
it is false (mithya) alike all that which is created in a on — 
Devoid of even a trace of time and space, when the world of st ofrelly 
understand it to be false as a dream is false, devoid of even a tr 


Vichar Sagar, Sixth Tarang 
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One definition of ‘mithya’ presented in Sri Madhusiidan Sarasvati’s Advait, 
Siddhi is falseness as the locus of the absence of being and the absence of Non. 
being - falseness as the ‘indescribable’ (anirvachanyatha). The two qualities of 
being and non-being can indeed pervade the same thing but only when differen, 
levels of existence are acknowledged. Using the snake and the rope analogy, the 
illusion of perceiving the rope to be a snake is attributing an illusory truth 
(pratibhasik) to something that possesses falsity at the objective level (vyaviharity 
Thus mithya, the objective falseness, can only be removed by the knowledge of 
Braham (parmarthuka). 


33. Ishvar and Purakh | 


URS q. use Tt eye at afde da fare gu fom o? 


Question 1. _ Itis also explained that ‘Purakh’ is Ishvar, what is His form? 


83g 


add vue TH feuAes eid saHET | 
; fed mud SaPH ras at Is, ma BU aT nef 
frat Redhat gad et fre Ste ofa weft | | 
Got fas HST Fou Agu gD | | 
me Bus ehgg gu o | 
Hae fear wy age feansa AS fae Fy faa 3 | 
mg Bus ad Ale gu Ua | 
A GA mud @ ug orfed ues et saat 3 | 
A Hou Hs ot oe | 
fare foese § AHee adt Ter | 3a | 


AaAUmMS ew 2 


me) 
9 


Answer 


— 


To seek Ishvar outside is to think and wander like Vipaschit. 
See in the self the end of the gross awake state (jagrati) and the 
origin of the dreaming state (svapna). 


Wherever the (ten) sense-organs and thoughts become inactive 
and remain so; 


That is the sign only of Braham Riip. 


~ 


That dreaming state is the Ishvar Rap. 
That is only due to desire alone, seeing all things effortlessly. 
And the dreaming state is of an individuated Self as a human 


oe OF 
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and other material things. 


8. From the dreams of animals and other material thin 
9. They are only the imaginative resolve. 


10. That (one) is not capable of Preventing these. 


8S arise fear. 


Commentary 


nvey the nirguna 
affirmed - and by 
Positive qualities}, 


, Ishvar is ‘all controlling’ (sarvniyant), ‘the 
universal Lord’ (sarveshvar), ‘omniscient’ (sarvjrian) and the ‘cau 


se of the world’ 


That One is without chakra, symbol, varan, Caste or community 
Possessing neither form or colou 
Of immutable nature, the illuminator 
Recognised as supreme over the co 

Ruler of the three worlds, said to be ‘not t 


Who can explain Your complete name, th 


r, nor mark or appearance 

of self knowledge, indestructible and splendorous 
untless rulers of gods, the emperor of emperors 

his, not that’ by gods, men, demons and vegetation alike 
e wise ones have named You only through Your actions 


The first half of this verse establishes the nature of nirguna Braham while the second half describes the form 
of saguna Braham as Parameshvar. 


In the uttarkand section of the Sri Padam Purdna it is stated explicitly that ‘Bhagvan’ is synonymous with 
‘Purush’. In Salok 23 of adhyay 7 in skandh I of the Srimad Bhagvat Purana Arjan describes Sri Krishna 


Bhagvan as: 
CAAT: FOU: STATI: THA: GE I 


You are the Primal Being (Adyah Purush), the evident Controller (sakshat Ishvar) 
beyond material creation (prakrte) 


. RN 
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(jagatkar). Of its own nature, Braham does not undergo change (jnianartipan, 
nishkriyam) including cause and effect or time and space. Saguna Braham is the 
most complete manifestation outside of its own inherent nirguna nature. 

The question concerns the form of Purakh rather than His nature. Bhai Adan 
Shah illustrates the futility of searching for Ishvar within external objective 
experience by drawing upon the narrative of Vipaschit taken from the niryg, 
prakaran section of the Yog Vasistha. Raja Vipaschit was a great devotee of Agni 
and performed on a daily basis extensive sacrifices to the deity as prescribed by 
the Vedas. On one occasion Tatam, the capital city of his kingdom, had been 
surrounded on all four sides by his enemies. He decided to instigate a yagya, a 
sacrificial ritual, to Agni. At the appointed moment during the sacrifice he 
decapitated himself and offered his own head to the deity. Immediately from 
within the fire emerged four identical Vipaschits. Turning to the four directions 
the kings and their army engaged and defeated the enemy forces. Soon they felt a 
sense of invincibility and agreed to pursue digvijay, the aim of gaining universal 
rule by conquering all the different realms. They made a joint supplication to Agni 
expressing their desire to see the entirety of the physical universe. Agni acceded 
to their request and granted them this boon. Each king then undertook his own 
journey of discovery. After many years of adventure one king had remained true 
to his conviction, destroying his enemies and returned to rule over the Kingdom. 
Another meditated upon the moon and gained entry to the moon’s heavenly 
realm. The third traversed the entire creation, even reaching the Lokalok 
mountain range beyond which there lies only dark ether'. Yet despite this he 
continued to wander lost in his own ignorance. The fourth Vipaschit crossed the 
seven oceans and met with Vishnu, who instructed him in the knowledge of the 
Self. He fell into the profound state of samadhi and ultimately achieved moksh. The 
narrative conveys a number of important teachings, one of which is to illustrate 
the pointless search for truth in the external world of experience. The Vipaschit 
who continued to wander in transmigration failed to recognise both the 
substratum of the universe (Braham) and the role played by his ignorance in 


' For the Purdna-s the gigantic Lokalok (literally ‘world other world’) mountain is at the very edge of the 
visible, physical realm, Beyond it extends invisible, void-like ether. Kavi Sukhdev draws upon the mountain 
to illustrate the enormity and all pervasive nature of Braham in his Adhyatam Prakash: 


Son ct RAS SASS MAS Ba SAH Ot A  Barsa SUS OI 


Within this ether are the seven realms and seven worlds, within this ether is the Lokalok mountain 
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projecting infinite difference. The seat of truth lies w 


sae ithin, not in the outer world 
of the gross awake state: 


FS foe we Hfs safe arct | Mats eh A sath serk 1 


Everything is within this ‘house’, not outside 


Wandering searching outside leads one astray 


Sri Gurii Arjan Dey ji, Rag Majh p.102 


The ‘outer search’ referred to is not 
search for ‘everything’ 
distractedness by searchi 
the search for Ishvar is 


just the search for God alone. It is the 
meaning the striving to appease our hankering and 
ng for meaning in the gross awake state experience. Thus 
internal. If the striking of ideas in the antahkaran ceased 
then what emerges is the very form of Braham, not in the sense of sukhopati but in 
the sense of turiya. ; 

But what can be said of the ‘dreaming state of Ishvar? It has already been 
explained that when Braham is associated with Maya it is termed Ishvar. This is 
the reflection of unconditioned consciousness in the accumulative oeeatiasgne 
within Maya-prakrti. The Parichdashi uses the analogy of ‘the ether within a cloud 
(meghakash) to convey the nature of Ishvar. While Braham is represented by 
unlimited, expansive ether termed mahdakash, the reflection of this - a : 
the aggregate of water particles in a cloud can be likened to Ishvar ' The : = 
itself is Maya-prakrti, the water particles are the alibi iriprcésians (uritti-s) pi 
budhi and the collective reflection of ether that it creates is Ishvar. Thus Vichar 
Sagar defines this as: 


fos zat Hor fee ofaRors Ages || Aw ec AH Sta A visaumt yas Il 


The reslected consciousness arising from the substratum associating with Maya 
‘lie the ether present in clouds, it is the Internal Knower and free 


Vichar Sagar, fourth tarang, verse 89 


STEEN we ae ; flection of pure Braham 
_ har SA be Ishvar as a unified re 
' Later texts such as Paiichdashi and Vichdr Sagar descri 


isi Ivas. 
rather than an aggregate arising from the Jiva 
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Thus Ishvar is that which pervades everything like the thread in a piece of 
loth. He is located within the budhi of all and is therefore the innerknower of all 
antarjami). He controls all the external activities, monitors all inner conditions and 
s therefore omnipotent. The creation of the objective universe arises from His 
will. This manifestation is said to occur in stages'. When Ishvar exists in the deep 
sleep state (sukhopati) the universe exists in its embryonic form as a latent 
impression (vasana). While in this condition Ishvar wills the creation just as a 
dream arises in the person who is asleep. In the condition of dreaming sleep 
(suapna) Ishvar imagines the subtle form of the manifestation and is termed 
Hiranyagarbha. He is the subtle body at the aggregate level, and creation remains 
faint and indistinct as a creative thought (bliavand). Finally upon entering the 
awakened state (jagrati), Ishvar becomes the gross macrocosmic body termed 


Viraf?. The creation is now clear and distinct and all gross forms are seen. Sri Guri 
Ji describes this as: 


fadds ddim Hada Ud nifsa aadinr faa faa fsa faa adm Ii 
Nirguna Hari has assumed the saguna form of countless diverse and distinct bodies 


Sri Guru Arjan Dev Ji, Rag Siihi p.746 
Sri Gurii Gobind Singh Ji has written: 


aot wast 8 Cure 1 Gu ate afs faa fewre | 
au uf oe aot ames | mirufs TU gs Su SAT I 


The powerful and weak were created with the distinction between high and low 
Mighty Kal (Ishvar) assuming bodies manifested himself in different forms 


Sri Gur Gobind Singh Ji, Chaubis Avatar 


' The Upanishads generally fall into two categories; those which describe an immediate creation (yugapa 
srish{i) and those describing a process of creation (karam srishfi). 


? The constituent parts of the ‘body’ are said to include; svarg, the heavenly realm, as its head; the sun and 
moon for its cyes; vegetation for its hair; Brahma, Vishni and Rudra as its heart; the air element as Its 
respiration (pram); ether (Gkash) for its body; water in the form of oceans as its urine; fire to which devotees 


make offerings for its mouth; and earth and land for its feet. Changes in its three states of consciousness 
determine the pralay or cosmic dissolution, 
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This infinite diversity and distinction constituting the colossal universe is 
jshvar. Since this colossal form is divine in nature, it is considered valid by some 
for worship. However, this is categorised as the most elemental worship or kanisht 
upasand. Pandit Ishar Singh Kashivale has explaine 


d the status of 
in Virat form in Gurmat Sidhant: Of saguna Braham 
on Ht dg Ht eo" Ht ag afar wrfow st & fats ar fog aad ha 


nin fer Unere: Unis Four ag uctfemar at ume 3 1 og 3 rae 
feore oT Uns J A Moe ntfs gout Gurren ad at 5 
fata wrt Gunat & aad Ft How € : 


WOH mips A ust ot FB fafeas 3 


By contemplating the teachings of the tenth Gurit and Sri Guru 
one understands that the worship of stones is insignificant since it is worship of 
that which is hidden. Devotion to the Virat saguna form is said to be the 
symboltc meditation upon the colossal unhidden form of Braham. Why, because 
in this way one is performing upasanas to all that is above, below and in 
between in the eightfold directions including the sun, moon, stars and galaxy, 
this shakti form of the Virat form brings direct knowledge to the inner mind 
which is termed mukti, thus this is direct knowledge of Braham, and one is 
removed of the five (tattvas). The original complete pure Braham only remains. 
Thus about this upasana Sri Gurit Ji has written ‘The sky is the ceremonial 
tray, the sun and moon become the lamps’ thus this manner is the real form of 
Virat upasana. A manner of consideration which denies the existence of Ishvar 


as Purakh is the false philosophy of those not possessing wisdom concerning the 
nature of reality. 


Granth Sahib Ji 


Sri Gurmat Digvijay, p.120 


H fa At ag it wo fous 0 Age fers gon Mot oe & Agu faguE 
fearg Y¢ | ‘game Ras dede dhe 2” fen aes B mis as 
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firs Gas RAT AGUS I 


In the sacred scripture written by Sri Gura Ji a considered representation is 
given of saguna Virat Braham in the form of Mahakal. The sky is the 
ceremonial tray, the sun and moon become the lamps’ from this description it is 
taught that the earth, the sky, sun, moon and all others objects are the form of 
Braham. The Mahakal form of Braham is just like the form given in this 
statement. 


Sri Gurmat Digvijay, p.155 


The Guri signifies all that exists within time and space both at level of the 
macrocosmic aggregate and the microcosmic individual with the mantra Oankay 
meaning saguna Ishvar'. Being the controller of Maya-prakrti, not only does He 
signify creation but also its dissolution (pralay). Sri Gura Gobind Singh Ji explains: 


ah a oe 3 sda afte Gums | ufs a sda Fa ures Tt aotad | 
3h faq gu 3 mgs 33 yee oe | ar ot 3 Sufe Aa seat A Poet 
Just as countless waves are created on the ocean, the waves will merge back into the water 


In the same way the conscious (chetan) and non-conscious (jad) is the manifest Virat form 
of Braham, all that is created from this will all be merged back into Braham 


Akal Ustat, Bhujang Prayat Chand 87 


' This is conveyed by the letters (akhar) constituting Oankar which are divided into ‘four quarters’ (Omkaram 
padsho) according to the Mandiikya Upanishad. This syllable ® or nt in Gurmekhi script is composed of 


three letters (& + 1+" ). 1, termed akdr, is the sound ‘a’ which signifies consciousness associated with Maya 
when situated in the awakened state, thus Vairat Ishvar, g, the sound ‘o’ (okdr), signifies Hiranyagarbha 
Ishvar. The indi” termed makar having the sound ‘am’ or ‘an’ signifies Ishvar in the dreamless sleep state. 


Nirguna Braham is accordingly signified as the unwritten (amdatra) fourth quarter. Thus the actual form of 
gross manifestation occurs when Ishvar takes the form of Oankar. Bhai Gurdas Ji states in Var 39: 


Giars mang af 3 ae Un 3a Gumtenr | 


The form of Oankar manifested the three guna-s and the five tattva-s 
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Hence Sri Gurii Gobind Singh Ji describes His form as 
‘great time’ and ‘great death’. That which is unaffected by 
by death. The title used by the Gura encapsulates the re 
creation, since Braham is eternal and ever unaffected by Maya. A distinction is 
also made between the respective spheres of ‘creation’ pertaining to Ishvar and 
the Jiva. Whereas the desire to become many culminating with the manifestation 
of colossal creation is Ishvar srishti (the creation of Ishvar), the Jiva’s endless false 
projection onto the same creation which arises as a4 consequence is termed Jiva 
srishti (the creation of Jiva). Thus creation can be likened to the Spider not only 


creating the web but also producing the material from Which it is fashioned. 
Ishvar is both the upadan karan, meaning the ‘materi 


al’ or ‘proximate’ cause, and 
also the nimit karan, meaning ‘efficient’ or ‘instrumental’ cause’. It is therefore the 
highest phenomenal manifestation of Braham. Bhai Adan Shah accredits the 
content of creation to the sankalap or imaginative res 


Olve of Ishvar. The dream 
manifests the other living creatures and material objects. The Upanishad describes 
Ishvar as: 


Mahakal meaning both 
time is also unaffected 
latively false nature of 


3 Gat fear gear area: of ost a Bg wea Ge ante 
4 Gara Tats oy a sreaaateE: i 


He who lives on the earth but is also within it, who is unknown to the earth itself yet 
whose body is the earth, who controls the earth from within, He is the Inner Ruler, 
who is your own indestructible Self (Atma) 


Brihadaranyak Upanishad, Ill. vii. 3 


Braham, while remaining changeless, 


Pervasive, manifested as the diverse, colossal form of the macrocosm (brahmand). 
At the same time Braham pervades each microcosm (pind) as the individual self. 
Therefore despite the apparent diversity of forms, both the Jiva and Parmeshvar 
share a common identity. The term ‘Soham’ perfectly encapsulates this truth. ‘So’ 
means “He’ or ‘That’ referring to Parmatma and ‘ham’ means ‘is’ or ‘I am’ 


untouched by time and space, is all 


ee ee 


‘This is a little more complicated than it seems. At the highest level of existence Braham is unrelated to either 
“ase or effect since creation itself is dependent upon Maya. See question 62. 
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referring to the Jiva. The relationship between brahmand and pind, Parmatma and 
Jiva, is described as: 


as gals fis yo yous afs ae fre Aft fre Ad for aret 3 1 


Within the body that which is pervading the cosmos pervades the individual as the 


individual life force while also taking the condition of the master of life force, through the 
union of the Gurii and Sikh! the essence of ‘That Iam’ ts immersed into 


Bhai Gurdas Ji, Kabit 47 


34. How to Convey the Inconveivable 


US 9. MSU Ares B Wen ET ud Salon D | 

A fag agg | 

3, 8S 52 sar famndt at a deo Sa? 

To describe the knowledge of Atma is beyond the mind’s 
capacity. 

2. Thus why is it so? 

3. If this is the case then surely there can be no ‘knower’? 


~ 


— 


Question 


83d q.  ninEe a, fedint & omg feat fore ooh WE Foret | 
2. feGta nmgs was Cftermardh) anet d Fi fos BUH aS Be 
FHS ot, fer wars fee afa gud wget D | 
A mines Aare fife o | 
fan faGorsa aft ct we ae ud d | 
mg 33est go or oe go ater | 
As gu a fen eas afoot 3 Ft mrsHt § fast mrs 2 at 
odt Ae || 38 I : 


Mm oo wy 


Answer 1. Something cannot be known without being dependent upon 
gross intelligence (mind) and indriya-s (senses). 
2. Why, because with the appearance of the gross awake state the 
understanding of something especially subtle is desirable in the 


I = * 4 4 ’ = « 
This is the ‘union’ of the Gurii’s teaching and the Sikh’s consciousness. 
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awakened state’s form of intelligence, 

3. Thus the gross awake state is false, 

This is beyond the knowledge of the behavioural intellect 

9. And the intellect of the knower of the supreme Truth is : 
‘Bodh’ or perfect knowledge. in 


6. For this reason it is described as the Atma Rup, so the Atma is 
known by Atma and none else. 


a 


Commentary 


The question of Bhai Dya Ram is Prompted by what appears to be a 
contradiction. If the mind cannot comprehend the knowledge of Atma, how can 
anyone be said to be its knower? Therefore when Bhai Adan Shah stebes that 
something can only be known through the intellect (budhi) and the senses (indriya- 
s) two points must be recognised. Firstly that he is responding to the context 
described in the question in which the ‘knowledge’ being discussed is the 
intelligible teaching given to a seeker — 


the indirect knowledge termed proksh 
gyan. Secondly, that he is considering only the states of consciousness in which 


both the antahkaran and indriya-s are active, thus the awake and dreaming states 
and not the dreamless sleep state. The reason a clarification is to be made is to 
avoid confusing this ‘knowledge’ with the pure knowledge that manifests in the 
experience of turiya, which does not rely on either antahkaran or indriyd. Hence he 
has used the Punjabi verb ‘jan’ here denoting everyday knowledge and 
understanding rather than ‘gyan’, the higher knowledge. 

Which source of knowledge is considered to be free from error? In other 
words, by which means can true knowledge be inferred? Epistemology is a 
fundamental concern for all schools of Indic philosophy and as a topic of 
traditional philosophical enquiry it dates back thousands of years. Clearly, 
establishing the means of valid knowledge is essential for any model of 
metaphysics. The correct inference of knowledge is termed praman meaning proof 
or evidence. Note that, as Bhai Adan Shah has stated, the issue of intelligible proof 
is only applicable to the context of the individual self in which objective cognition 
flows endlessly in the awake and dreaming states. This being the case, the topic is 
analysed with reference to the familiar ‘tripufi’ of proof (praman), giver of proof 
(pramant) and that which is provable (pramaya). 

Without going into the complexity of the conclusions reached by earlier 
schools, Vedanta acknowledges six sources of evidence, namely direct perception 
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(pratyaksh), inference (anuman), analogy (upman), non-apprehension (anupalabdhi), 
presumption inferred from facts (arthapatti) and verbal testimony or that which jg 
heard (shabad)'. Pratyaksh is knowledge arrived at through the direct perception o¢ 
objects coming into contact with the senses. The process of direct perception hag 
already been explained in the commentary to question seventeen. Pratyaksh jg 
divided into two forms, non-relational (nirvikalap) and relational (sarvikalap). The 
former is the perception of the essential being (satya) of a thing, removed of its 
relational qualities, while the latter is the perception of the object along with its 
characteristics. Anuman is the use of inference as a means of obtaining valig 
knowledge. The inferential knowledge (anumitt) depends upon the Prior 
knowledge of an invariable concomitance. The classic demonstration of this is the 
sight of smoke rising from behind a hill. The fire causing the smoke is the thing to 
be inferred (termed sadhya), the hill is the subject in which it is inferred (termeg 
paksh), and the smoke is the reason (hetu) for needing to infer this knowledge. The 
association that wherever there is smoke there is fire is the invariable 
concomitance (the vyapti). Upman is the use of analogy, meaning to gain valid 
knowledge through comparable similarity. The classic example here is of a city 
dweller who ventures into the forest not knowing what a gayal is (gavaya). He 
asks a forester who informs him that it ‘looks like a cow’. Later he sees an animal 
he does not recognise. He draws upon the knowledge of a cow and the forester’s 
statement, comparing one to the other to correctly identify the gayal. Anupalabdhi 
or non-apprehension is another means of valid knowledge. It enables the direct 
perception of an absence of a thing. Arthapatti or presumption is a particularly 
important means of valid knowledge in Advaitavad. The Vedanta Paribhasha of 
Dharamraj makes a distinction between two forms; the presumption prompted by 
what is seen and the presumption prompted by what is heard. The second 
category takes on a vital role when combined with shabad praman for it allows the 


' It is important to recognise the difference between anumdn and arthapatti. Tie Nyaya school argues that 
they cannot be considered two separate means of knowledge because arthdpatti merely infers knowledge 
from an object’s invariable concomitance (termed the vydpti), thus making it a category of anuman 
(inference). Take the phrase ‘Devdatta is fat but he does not eat during the day’. How has Devdatta become 
fat? For the Nyayika the invariable concomitance that eating is the cause of fatness prompts him to infer that 
Devdatta must be eating during the night. In other words he argues that arthdpatti is to merely establish 4 
cause from an effect. Vedanta Paribhasha explains the need for arthdpatti to be considered a distinct praman 
by returning to the Devdatta example. The sentence remains inexplicable until we make the presumption that 
Devdatta is eating during the night. While anuman reaches a conclusion through direct inference, arthapalti's 
an assumption drawn from an established fact. Thus the literal meaning of the term is ‘the presumption 


(Gpatti) drawn from a thing (arth)’. 
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‘Sftaah 
ARRAS TATU | 
The Vedic statements being the pronouncements of Ishvar are all authoritative 


Tarka Samgraha, section 6 verse 4 


Being revealed by ‘Ishvar’ makes scripture an unquestionable source of 
indirect knowledge’. This status is only accorded to the sruti category of scripture, 
meaning that which is ‘heard’ or revealed, rather than the simrti, meaning that 
which is ‘remembered’ generally denoting the Puranas. The early Vedantic 


''In fact these two systems only developed pratyaksh, anuman and upman adding a fourth anubhav meaning 
erroneous apprehension. Purva Mimamsa which preceded Vedanta presented all six forms, which were then 
modified in light of the Advaita position. The Tark Samgraha continues to be a text studied by Nirmalas. 
Even recently the Arth Bhav Pradipika by Sant Mukhtiar Singh Sarang uses this Sanskrit composition as a 
basis for the delineation of the khat praman, the six forms of valid knowledge. 


* There are differing interpretations of what is meant by apaurushya. The Purva Mimamsi position on the 
‘unauthored’ nature of the Vedas rests upon the argument that the Vedas are eternal. Advaita Vedanta on the 
other hand accredits the Vedas with a point of origin. The crux of the issue comes down to the relationship 
between Ishvar as a creative reality and the Vedas arising from Him. Vedanta functions differently in its 
4pproach and resolves the problem by recognising Ishvar, saguza Braham, the one who mediates the fruit of 
actions (karam phal), as the source of the Vedas. 
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(pratyaksh), inference (anuman), analogy (upman), non-appréhension (anupalabdh; 
presumption inferred from facts (arthapatti) and verbal testimony or that which | 
heard (shabad)', Pratyaksh is knowledge arrived at through the direct perception , 
objects coming into contact with the senses. The process of direct perception h; 
already been explained in the commentary to question seventeen. Pratyaksh , 
divided into two forms, non-relational (nirvikalap) and relational (sarvikalap). Th 
former is the perception of the essential being (satya) of a thing, removed of j 
relational qualities, while the latter is the perception of the object along with i 
characteristics. Anuman is the use of inference as a means of obtaining valj 
knowledge. The inferential knowledge (anumiti) depends upon the pric 
knowledge of an invariable concomitance. The classic demonstration of this is th 
sight of smoke rising from behind a hill. The fire causing the smoke is the thing ¢ 
be inferred (termed sadhya), the hill is the subject in which it is inferred (terme 
paksh), and the smoke is the reason (hetu) for needing to infer this knowledge. Th 
association that wherever there is smoke there is fire is the invariab| 
concomitance (the vyapti). Upman is the use of analogy, meaning to gain vali 
knowledge through comparable similarity. The classic example here is of a cit 
dweller who ventures into the forest not knowing what a gayal is (gavaya). } 
asks a forester who informs him that it ‘looks like a cow’. Later he sees an anim: 
he does not recognise. He draws upon the knowledge of a cow and the forester 
statement, comparing one to the other to correctly identify the gayal. Anupalabd| 
or non-apprehension is another means of valid knowledge. It enables the dire 
perception of an absence of a thing. Arthapatti or presumption is a particularl 
important means of valid knowledge in Advaitavad. The Vedanta Paribhasha « 
Dharamraj makes a distinction between two forms; the presumption prompted b 
what is seen and the presumption prompted by what is heard. The secon 
category takes on a vital role when combined with shabad praman for it allows th 


' It is important to recognise the difference between anumdn and arthdpatti. The Nyaya school argues th 
they cannot be considered two separate means of knowledge because arthapatti merely infers knowled; 
from an object’s invariable concomitance (termed the vydpti), thus making it a category of anume 
(inference). Take the phrase ‘Devdatta is fat but he does not eat during the day’. How has Devdatta becon 
fat? For the Nyayika the invariable concomitance that eating is the cause of fatness prompts him to infer th 
Devdatta must be eating during the night. In other words he argues that arthdpaitti is to merely establish 
cause from an effect. Vedanta Paribhashd explains the need for arthdpatti to be considered a distinct pram 
by returning to the Devdatta example. The sentence remains inexplicable until we make the presumption th 
Devdatta is eating during the night. While anum&n reaches a conclusion through direct inference, arthapalli 
an assumption drawn from an established fact. Thus the literal meaning of the term is “the presumpl 
(Gpatti) drawn from a thing (arth)’. 
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seeker to fully comprehend the imp]; 
of this would be to deduce through 
‘The delusion arising from the three Suna-s of Maya 
this pain is ultimately false, otherwise the kn 


meaning of words heard. Apart from this la 


st Category, 
error. The word shabad does not mean hear; 


not the scripture 
f the Nyaya and 
estionable authority of shabad praman: 


‘Sfeaharthacarceadia ATO | 


The Vedic statements being the pronouncements of Ishvar are all authoritative 


Vaigesika systems!, acknowledges the unqu 


Tarka Samgraha, section 6 verse 4 


Being revealed by ‘Ishvar’ makes scripture an unquestionable source of 
indirect knowledge’. This status is only accorded to the sruti category of ar 
meaning that which is ‘heard’ or revealed, rather than the simrti, a 2 
which is ‘remembered’ generally denoting the Puranas. The early Vedan 


an and upman adding a fourth anubhav meaning 
'In fact these two systems only developed pratyaksh, anumdn and up niliail a edeenaeallsh cameos 
erroneous apprehension. Purva Mimamsa which preceded Vedanta prese eco iexiaaiad tgrBiiecrbo. 
modified in light of the Advaita position. The Tark Samgraha continues to t resemaichcarea setae 
Even recently the Arth Bhav Pradipika by Sant Mukhtiar Singh ie 
basis for the delineation of the khat praman, the six forms of valid knowledge. 


; rva Mimamsa position on the 
* There are differing interpretations of what is meant by neo prs Adoatea Vedanta on the 
‘unauthored” nature of the Vedas rests upon the — - a the issue comes down to the relationship 
other hand accredits the Vedas with a point of origin. The crux 0 vii, Seskter Bacto tticoely in is 
between Ishvar as a creative reality and the Vedas arising from ce aecnnet enmedfilien the Si] 
approach and resolves the problem by recognising Ishvar, saguna > 
actions (karam phal), as the source of the Vedas. 
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scripture the Braham Sitra-s composed by Badarayan goes further. With regard t, 
the knowledge of Braham only scripture has authority as proof: 


aerate lt 3 1 


The scriptures (alone) are the means of right knowledge 


Since Braham is an absolute reality rather than a mere subject of study, th, 
role of reasoning and other praman-s are accepted. They are not to b 
implemented independently but in a corroborative process with scripture throug} 
such practices as sravatt, manan and nididhyasan. In light of these considerations ; 
is unsurprising that Bhai Gurdas Ji refers to a ‘Gurit darshana’ and that Nirmal3 
Udasi and Sevapanthi literature occasionally refer to Gurbani as ‘Guru shastra’ o 
‘Guri Ved’, for it evidently belongs to this same category of revealed truth! 
Although only recently published, the Ukat Bilés granth composed by Pandi 
Mangal Singh Ji in 1851 contains a very terse overview of the epistemological 
ontological and metaphysical position of Gurmat Sidhant. On the issue of proo! 
Gurmat is said to favour two means, the evidence arising from shabad pramay 
(Gurbani) and arth praman (presumption prompted by the shabad). Therefor 
correct knowledge is that which is heard and then meditated upon’. For Advaita 
Vedanta the Vedas, particularly the Upanishads, constitute shabad praman, while 


for Gurmat it is the Guri updesh: 


nifigs wat 33 eeret fame forme fefe ret I 


The ambrosial speech describes truth meditating upon which one obtains knowledge 


Sri Gura Angad Dev Ji, Sarang Ki Var p.1243 


! Indeed Gurbani contains all six criteria of the shatvidhlinga, the characteristics of correct scripture; upakram 
and upasamhara the method of beginning and ending the explanation of a topic, abhyds the repetition of @ 
teaching applied to different contexts, apurvia meaning an extraordinary or unprecedented aspect of teaching 
phal being the description of the fruit of the teaching, arthavad meaning a teaching through exemplification 
and upapatti or the use of logic and reasoning to support the teaching. 

2 The categories of shabad and Grth also refer to the Mimamsa concept of bhavana meaning activities 
conducive to the realisation of something. For an action to be achieved it must first be incited verbally 
(shabad bhavana). Then it is objectively acted upon and realised (artha bhdvand). These signify th 
articulated creative urge and objective creative urge. 
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Bhai Gurdas Ji explains: 


TS SUCH 2A aA ure ys ABE Hafy yey 
uy AGS HIsS Hs AHF 
foes ere for rae fours we tes wats aa fins fre ahr d 5 


Admission is through the Gurit Updesh which opens the rigid door (of ignorance) 
by contemplating the shabad the mind becomes unconscious (tui : a) . 
From the slightest compassionate glance all treasures are obtained, when a has beco 

, me 


immersed in the Gurit’s knowledge the state of Jivanmukti occurs 


Bhai Gurdas Ji, Kabit 57 


While the mind dr Ws Upon all six means to infer knowledge of the mundane 
form, it alone cannot arrive at true knowledge of our ontological reality. Onl 
through hearing and contemplating the knowledge revealed by the Gurii sai te 
mind facilitate gyan. Bhat Adan Shah defines the limits of what can be conveyed to 
the seeker by explaining that higher experiential knowledge is beyond the 
capacity of the intellect (budhi). When the intellect transforms itself into something 
capable of facilitating the pure knowledge of Atm it is in fact bringing about its 
own destruction (:anondsh). Thus the term ‘bodh’ used in the last part of the 
answer is not the continuation of the budhi but the purified consciousness that 
exists in the state of Jivanmukta!. Why does the functional budhi no longer exist? 
Because in that state antalikaranvritti no longer arise and simply fade like the flame 
of a lamp that has run out of oil. The pure consciousness that engulfs the budhi is 
thus deserving of the term ‘bodh’ meaning perfect wisdom. Bhai Adan Shah 
clarifies that the ‘bodh’ he is referring to is the Atma itself, for only Atma can 


know Atma. As the Upanishad states: 
a ated aca wal ag wea Vale aeaAaacgS Wale | 


One who knows that Supreme Braham indeed becomes Braham 
And in his lineage there is not one who is born without knowledge of Braham 


Mundak Upanishad, 3.41.9 


‘The description of this state as ‘bodh’ dates back to Adi Sankaracharya’s Atma Bodh text. In it he likens this 
dhyatam Prakash in salok [21]. 


State to being immersed in the ocean of bodh (salok 42). This is also stated in A 
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35. Crossing the Ocean of Existence 


US A, 


Question 1. 


mee Ww 


90. 


94. 


Answer i. 


Sarg Wad Gt urs der H calor 3 F fag as I? 
Why has this been described as facilitating the crossing over of 
the worldy ocean? 


forer HSBE It HES ATS, Ut suet gy | 

5 RES HS 2 HSE, AEST aM § YUE 98, Ft uafeas 
HAZ | 

Het aHTAZ | 

east GA at Agu at Sue | 

nig MAES ATS Ti Mss Ise Het AST, Het AS AAS | 
dinfgs Je mast fact mae StaAT, Md SoS" FINE MAST (Huw) 


dG | 

ws | 

5 afsag a Guta Ue, nid 2a means at Sfimr a, A SB rae 
at urs Satan | 

GH ot Aas Use dient fraHeTs | 

nia & feg YaaH 3 Ue, Jat famra SAS WIS ATS TEA ATTA 
6, emrat dss SHS aH Heal Bim g | 

fret Sat To, Ho (US TSH) fens et Se aes Teer Je i Bu I 


This is a metaphor for that gross awake state, which becomes 
crossed over. 

An exposition of the thoughts and actions relating to the gross 
awake state as a characteristic of a scripture; 

Such a scripture is a false scripture. 

The essential nature of the orator of that scripture becomes 
unmannerly. 

And that which enquires about the non-existence of the gross 
awake state, that is the Satigurii and that is a true scripture. 
Whether in Sanskrit, whether in Hindi, whether in Farsi, and 
whether that orator is a Brahman or (dog-eater) Chandal. 


Regardless of which caste, which ashram, which condition, that 
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Satigurii is undoubtedly the form of God. 


8. By receiving that wisdom from the Satiguri, and crossing over 


from the pride in body and ego, the ocean of existence becomes 
crossed over and one is saved, 


9. The dissolution of that world 
(dissolving on the surface of 
10. And if this higher action (dis 
effort, dispassion and other 
sake of knowledge, and the 
the sake of destroying desir 


11. In upholding these Practices there is dignity in the mind, until 
that greater aspiration arises. 


has happened just as moss 

the pool). 

solution) was not obtained, then 
sadhanas were maintained for the 


path of karam was maintained for 
es. 


Commentary 


The teaching is that the ‘ocean of worldly existence’, a phrase used frequently 
in Gurbani and earlier scriptures’, is purely a metaphor for the gross awake state. 
To ‘cross over’ the ocean is to end the identification with the body and ego. 
Usually the use of this metaphor follows with an explanation of how to ‘Teach the 
other bank’ — the achievement of liberation. Bhai Adan Shah modifies the 
metaphor to convey the reality of ‘crossing over’. Rather than the dualism implied 


by reaching the ‘other bank’, crossing over requires the active dissoluti 


on of your 
personal ocean of worldly existence. 


One quintessential aspect of the Gurmat doctrine makes its appearance further 
into the answer — that the hierarchical structure of the varanashram dharam has no 
bearing upon who is qualified (adhikari) for liberation (moksh). There has mi 
been an apparent contradiction that although ihe purport of the Upanishadic 
doctrine seems to undermine the traditional varanashram dharam — with the former 
insisting that the projection of difference is the cause of bondage — generally the 
traditions that arose out of Vedanta enforced the stipulation that only the dvaijiti 


cca 


. in Sri Guru th Sahib (for 
The term bhav sdgar which has the same meaning is used a number of times in Fie Gimchatialine by 
®xample see pages 220 and 403). Also see dohra 119 of the uttarkand section o 
Gosva 


‘ . le phrase ‘bhav 
mi Tulsidas Ji. Sr7 Bhagvat Purana uses this phrase in Sanskrit and the interchangeable p 
Sindhu’ j 


“— d 1298. 
in section 4.23.39, which is also used in Sri Gurii Granth Sahib on pages 508, 873 an 
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or ‘twice born’ had the prerequisite qualification for the study of Brahamvidy@ 
Although the justification for this tradition is intelligible, that the aspirant must be 


well versed in Sanskrit, in practice it denies a major section of humanity access to 


revealed knowledge. This mindset also limits the scope for a more intuitive 
knowledge of Oneness. Mirroring 
who knows the reality of Pa 
gross awake state is the very 
be of Brahman caste, that indivi 
designations are meaningless in this contex 


wait HOHE He 2A Guay Bd Fas" AE AST | 


gaufe any Ae Gus A afs nfs wife wie Bret HST II 


t. Sri Gur Ji has stated: 


Kshatriya, Brahman, Sidra, Vaishya, all four castes are equal with regard to the teaching 
Cod resides in each and every one, O Nanak in Kalyug one is saved by becoming 
Gurmukh and reciting the Name 


Sri Guru Arjan Dev Ji, Rag Sihi p.748 


Sri Guri Ji’s teaching, the author states that one 
rmatma and who teaches that which is beyond the 
form of Braham, the Satiguru. That individual may 
dual may be an outcaste Chandal*. Both 


wat gone BE On Gud finifs dar 1 fas AIS Ys oruer BTA TSAI Few | 


Kshatriya, Brahman, Sudra, Vaishya and Chandal are all saved through 
remembrance of the Lord 
Nanak wishes to be the dust of the feet of those who know the Lord 


Sri Gurit Arjan Dev Ji, Rag Gauri p.300 


' ‘Twice bom’ refers to those who have undergone the spanayana sanskdr, the Vedic initiation rite in which 
the sacred thread is bestowed. This is only possible for Vaishya, Kshatriya and Brahman castes. Wearing the 
sacred thread (janeo or yagyapavita) marks initiation into the first Gshram of celibacy and study 
(6rahamacharya). The refusal of Sri Gurii Nanak Dev Ji to undertake this sanskar at the age of nine illustrates 
the relative value placed upon upholding the varandshram model of dharam. 


2 4 
In the past they were considered the very lowest rung in the social hierarchy. Because of their tradition of 


inl and eating animals considered unclean, they are also referred to as supach or svapach meaning ‘dog 
eater’. Bhagat Ravidas Ji has said of Valmiki in Rag Kedara on page 1124: 


Ps AZ MAS AS Ss faR we I I 


The enemy of dogs, outcaste from all others, he fixed his love on Krishna (and became liberated) 


| 
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These statements are in marked contrast to traditional stipulations about who 
can be a gurdev. In the Vedic tradition only a Brahman was considered qualified to 
pecome an intiating guru in matters of spirituality! Shudras, women and 
outcastes were exempt from initiation. A sense of caution existed even among the 
more liberal Vaishnav traditions. For example the Hari Bhakti Vilas, a code of 
conduct written for the Gaudiya sampradaya, categorically outlaws the initiation 
of a disciple of higher caste to that of the guri, regardless of what caste the guru 
pelongs to, on the grounds that the prevailing dharamic laws forbid it2. Sant 
Sampiran Singh explains the reasoning behind this kind of stipulation in his text 
Gurmat Sidhant Byora®. The Sikh Guriis considered all sentient beings capable of 
becoming perfect. It is taught that all should be recognised as one (‘S'S 2a5 & 8a 
gret’). Because the system of varandshram dharam sustains a false sense of identity, 
the teaching of the Gurii declares its redundancy when pursuing Brahamgyan. 
Svami Sadanand Sevapanthi reasons: 


ms A aA CIs AS AS odt fore fas He | 
33 SEH dare | faurfa ad He afe Stee 1 


Knowing the body to be the physical sheath, 
you should no longer take avowed pride in it 
Thus varanashram ts egotism - renounce it and turn to inner contemplation 


Gyan Sudharasa, chaupai 50 


This ‘inner contemplation’ should culminate with the knowledge described 
here in the Vichar Mala: 


' Some argue that varan was originally a product of virtue rather than parentage. There are indeed examples 
of Puranic personalities changing their varan later in life as a result of their actions. In the Mahabharat the 
sage Vasistha allows Visvamitra, a Kshatriya, to become a Brahman through virtue of his leaming. 
Visvamitra went on to become an initiating guri himself. 


See saloks 51 to 53 of the first Bilas. 


° Sant Sampiran Singh, Gurmat Sidhant Byord, page 50. He reasons that just as the social status of a wife is 
determined by the caste of her husband, similarly the Gurd determines the devoted Sikh's position on caste. 
By taking complete refuge in the Gurii and recognising only one supreme, formless ishfadev, the Sikh 
necessarily breaks away from the /af7 system, The Gurii’s casteless ‘ajati’ stance breaks away from the Hindu 
tradition of appropriating an ishfadev that is complementary to one’s particular caste. 
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nigh Bas 3 US dg Tg fry TSH 3 UU | Uds MSH Sax DA Sfy we Fe HY npmy 
Without ashram or varan, neither deva nor human, 
Neither gurit nor sikh, without righteousness or sin 
Complete Atma, of a singular nature, no lesser or greater, 
neither with nor without any quantity 


Vichar Mala, Seventh Bisram, dohra 


The above stanza describes turiya, the realisation of Atma, in which all thes 
forms of difference cease to exist. Henceforth the individual is a Jivanmukta, ne 
longer recognising the distinctions driven by the conceptual language of th, 
intellect. The behaviour of this person appears normal and functional but Withi 
they are eternally pure and completely unattached. For this reason the Jivanmukt. 
«5 described as ativaranashramin, literally ‘the one beyond varanashram’. 

Bhai Adan Shah also rejects the elitist notion that the knowledge of truth can 
only be expressed through one particular language. As the teaching of the Munda} 
Upanishad quoted earlier explained, the knowledge to be sought after is not of the 
mundane kind but a direct (aproksh) realisation (anubhuti). To describe and teach 
about the experience of the ‘gross awake state’, the worldly knowledge and the 
gross objects of perception, is false for it only prolongs the Jiva’s ignorance, 
Articulating the relative falseness of objective experience is not limited to any 
language. 

For the disciple possessing inner purity the teaching of the Satiguri prompts 
the atyantika ‘dissolution’. For those of lesser spiritual maturity the wisdom 
inspires and nurtures the sadhana-s that lead to the state of gyan. It also prompts 
the seeker to perform desireless actions resulting in the absence of vasna. Srimad 


Bhagvad Gita explains: 
TAA SHOISAAA SISA BAAR TA: | Tee A chleda WRaR: TAK 


This man becomes bound by actions other than those actions meant for the supreme Lord 
Without being attached, O son of Kunti, you should perform action for Him' 


' In this salok the word yajfa signifies Bhagvan. Thus yajfartha is interpreted to mean ‘performed for the 
Lord’. Rather than mere ‘sacrifice’ in the sense of stipulated Vedic ritual, the actions being refered to here 
include all those in accordance with dharam. This interpretation follows the commentaries of both sf 
Madhusiidan Sarasvati and Srila Baldev Vidyabhishan. 
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Srimad Bhaguad Gitd, adhyiy 3 salok 9 
Actions dedicated to Bhagvan are action 
Ending the attachment to the result of his ac 
number of further qualities. Gurbani des 
parmatma results from actions motivated by 


Ss unprompted by any selfish desire. 
tions enables the seeker to cultivate a 
cribes how the ‘Marriage’ (vith) to 
truth and Purity: 


MET OST MY Hers Tals ara w Tet 
Ing orate A Sy efor ay 3 gant w aah y 


That work of yours you control, more work does not happen 
The Gurmukh understands that this work is of truth, 
contentment, compassion and righteousness 


Sri Gurii Nanak Dev Ji, Rag Asa p. 351 


When all of these virtues are imbued within the individual the ‘dignity of 
mind’ described in the answer manifests. That mind controls the incessant flow of 
selfish motivations, replacing them with a sense of humble, compassionate 
selflessness. This Saint-like conduct enables the seeker to become detached from 
worldly experience just as the lotus remains within yet untouched by the _ 
surrounding it. Actions and qualities opposed to these virtues only sustain the 
‘indignity’ of suffering in bondage. 


36. The Nature of Jiva Atma 


Hotter org Rat, oS you Br A 
sa ; fant fone ag Ha Uy Suir st Har uget 3 
3. Wt Hon ut fee fee wg faSad ferfas adt? 


s 


aya Is li d ‘Purakh’ is like the sun. 
1. That Maya is like the night, an — 
suesnon 2. With oie anh look upon Maya the son-mind is created, but a 
doubt arises. . _ 
3. At the sight of the sun how could night have stabilised? 
83g q. feRets a for nig eter gd | 


2. AS wat Sot Bete | 
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Commentary 


Bhai Dya Ram explains that the chidabhas is the product of the ‘enli 
consciousness of Braham interacting with the ‘darkening’ power © 


gum at fe rear | “ 
org 835 oT yse ofe sow F 1 3¢ | 


Only one aspect of the illustration is to be taken. 


All aspects are not to be taken. 
Neither that sun is similar to this sun nor that night is similar to 


this night. 

The essence of Maya is 0 
One is sattvaguna which bring 
four antahkaran. 

The second is rajogun 
the sense-organs. 
The third is tamoguna which brings about the production of the 


gross body. 
These three only manifest 


consciousness. 
Just as within the universe, sattvaguna produced the devtas. 


The predominance of rajas produced mankind. 
Both rajas and tamas produced animals, et cetera. 
Tamas produced plants and trees, et cetera. 
Therefore as only ideas have entitled, the illumined 
consciousness will go and manifest all as that. 


f the three qualities. 
s about the illumination of the 


a which brings about the manifestation of 


through the illumination of reflected 


ghtening 
f Maya: 


“ 


| 
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periving his conclusion from his direct perception of light, he asks how darkn 

can co-exist with blazing sunlight. Rebuking Bhai Dya Ram’s Sseneries the 
author warns him against relying upon metaphors drawn from iaaets , 
experience. Bhai Adan Shah corrects the error through a detailed ex lanati i 
pow the world of experience has manifested itself. This eae is ‘ 
accordance with Sri Guru Nanak Dev Ji’s teaching: — 


feg 4 aot feg ng er u fous de 33 3 AME 


This mind may prompt actions, this mind may perform righteous deeds 
(Yet) it is born of the five elements, 


Sri Gurii Nanak Dev Ji Rag Asa p.415 


Sri Guru Ji upholds the traditional explanation of how the particular form of 
jiva Atma emerges from the gross elements. The mind or antahkaran is said to 
arise from the sattvagunic aggregate of the five elements (bhiits). Pandit Kavi 
Harbhajan Singh Ji explains this process thus: 


aA nor fae gud 3A sor aan gs at fae gu 3 | ro BAB FE 
nin 3 ig es Gund 1 ea 8 Ag ge win 3 ge vats 8 As ae vi 
ag We 3 AZ Te “in 3 gor fleet a AZ TE win 3 wre | fen TH A 
Ua aoe fefet Gur 3 nig wien & on ae vin 3 aa fefen Gung I 
QTY & GH Te WA 3 TAS nals a TH Te vin 3 Ue AG a GH Te AS 
Gung fyset & of de wn 3 ae fen dS A ue ac fem Gun J I 
ng Uy 35 & fH8 AZ TE vin 3 visa aw Cur o 1 A gst se ad ws 
yas at 3 He FU fos mdars | aet Ho sf eet ad I 1 fea HA 
ig coms fea usaon fea ue god ue ye i fes Aare ang a 
AMES & Hee ATT ad I I 


The metaphor in the question does raise a relevant issue concerning the Jiva condition. Rather than at the 


level of Maya and Ishvar, are the avidyd and kifasth consciousness of the Jiva totally oppositional categories? 
The answer is that if the presence of one signifies the complete absence of the other, how do we manage to 
experience deep dreamless sleep (sukhopati)? For in this condition no antahk 
consciousness yet avidyd dominates. This is because consciousness is the unaffected wi 
of avidya. Only the reasoning itself about the nature of self and avidya are truly opposed. 


aranvritti-s occur in 
tess to the ignorance 
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As Maya ts of the form of three guna-s (sattva, ajo, tamo), so the elements 

4 ction in the form of three guna-s. The sattvaguna part of ether 
Lor es that produces ears. The sattvaguna part of air (vayii) 
preon the skin, the sattvaguna part of fire a inne ee 2 
sattvaguna part of water (jal) determines the tongue, the sa oe " Pa = earth 
(prithvi) determines the nose. In this manner the five ogee : ws rs ns of 
knowledge are produced, and the rajoguia part of akas eter , speech 
organ. The rajoguna part of vaya determines the hands, the sn es of agni 
determines the feet, the rajoguna part of jal determines the ee als, the rajogin ™ 
part of prithvi determines the anus, in this manner the five nai in bse or 
organs of action are produced. And when the sattuaguna parts of the five 
elements meet, the antahkaran or inner organ 1s determined. Thus the cause of 
mental modifications prompting the experience of duality it of four manners; 
man (mind), budhi (intellect), chit (consciousness) and ahankar (ego). Sometimes 
these are said to be two as man and budhi. In this manner there are five sensory 
organs, five organs of action, both mind and intelligence and the five life forces 
(prin). The collection of these seventeen components is described as the sukham 


sarir or subtle body. 


Tattva Prabodh, p.7-8 


The antahkaran is subdivided into four components. This is also the model 
taught by Sri Gur Nanak Dev Ji in Sri Japuji Sahib: 


fsa ushy wefs HfS Hf sft II 


Here is forged chit, ahankar, man, budhi 


One interpretation of this statement is that surti indicates consciousness or 
chit. Mati derives from the Sanskrit term mamtav or mamta meaning the pride or 
arrogance which arises as a consequence of the self-engrossed ‘I’ (ahankar). These 
are combined with man and budhi. 

In Bhai Adan Shah’s answer he explains the process by which reflected 
consciousness interacting with the three guna-s of Maya produce the three 
components of the Jiva’s body. The component manifested depends upon the 
inherent quality of the guna. Sattvaguna is the mode of purity and luminosity, 
rajoguna is the mode of activity and energy and tamoguna is the mode of jnertia 
and darkness. In the fourteenth chapter of the Srimad Bhaguad Gita it is explained 


Translation and Commentary 5 


CaS Le eg ee 


that the gusa-s arise from prakrti —- Maya in the form of insentient materia] creation 
_ and bind the Jiva to the body. This prakyti should be underst 


Coes ‘ ood in the way 
padarayan has described it in the Braham Siitra-s - as a modification, along with 
ihe accompanying category of purush, of the single reality that is Parm 


atma. Thus 
yakrti is not a real and necessary substance, 


: : as the dualistic Samkhya Philosophy 
maintains. Sri Guri Ji describes purush and prakrti as contingent creative 
processes, rather than two eternal and distinct substances: 


Ryan Griars fate ae | A ofS ug was a aor | 
33 Was 3G fares | use Yfgts Aa ey fixate 


Initially Ongkar was uttered and from this sound the whole world exists 
From this the world expanded through the dual aspect of purakh and prakrti 


Sri Gura Gobind Singh Ji, Chaubis Avatar pauri 30 
Bhagat Kabir Ji also describes Maya-prakrti: 


oH De 3H TE AS Te aM feu Sct AS urfemr | 
Rajoguna, tamoguna and satoguna, these constitute your total Maya 


Bhagat Kabir Ji, Rag Kedara p.1123 


Considering that the antahkaran, its sensory faculties and the objects it 
experiences are all the product of Maya, for consciousness to transcend the mind 
in the state of turiya is to also transcend both time and space. To go beyond the 


three guna-s, becoming what is termed ‘gundtitya’, indicates the end of the cycle of 
birth and death as the Bhagvad Gita explains: 


Wada Atecdl CSRS | AACS aga SAAR I 


Having transcended these three guna-s, which are the origin of the body, 
the embodied one, becoming free from birth, death, old age and sorrow, attains immortality 


Srimad Bhagvad Gita, adhyay 14 salok 20 


Thus the components of the Jiva described in the answer which arise from the 
three qualities of Maya only exist when they are illumined by the reflected 
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consciousness of the Atma. To demonstrate this pot further the author describes 
the same process at the level of Ishvar, who is the aggregate of reflecteg 
consciousness. The same three guna-s define the differing realitis of creation 
within the colossal Virat svarup of saguna Braham. Its cause is oplaines uSINg the 
terminology of the Yog Vasistha - desire in the form of an imaginative resolve o, 
sankalap manifested within reflected consciousness. In tine wares the apparent 
experiential world arising at the aggregate and distributive levels exists due to the 


imaginative resolve. 


37. Maya as Desire 


URS q. ufs& yrfiene umdt fans uae feafe atst | _ 
>, fan fants ad Ha Ug Guim Ho et Hats Cuber, A fom zag 
mint 4 Aas ut Gaus at mre mirc? 


Question 1. First Maya came into existence on which Purakh placed His 
sight. 
2. By that sight, son-mind was created, and the mind created the 
world of experience. Is it that thing which came forward for the 
creation of the world? 


83d q. fen ar gu fear d | 
2. me fere usd dl 29 | 


Answer 1. The form of Maya is desire 
2. And seeing is the ‘Purakh’. 


Commentary 


- Bhai Dya Ram’s question postulates three things; Maya the ‘illusion’, Purakh 
(Ishvar) ‘seeing’ or imagining, and the mind-son (Jiva) arising from the two, 
which projects a further world of experience. At the samashti level, consciousness 
associated with Maya as Ishvar wills the manifestation of creation. At the vyashti 
level, consciousness affected by ignorance as the Jiva imposes its own worldly 
ae a age a) ss aap the manifestation. Bhai Adan Shah responds by simply 
mre ing a of this to its root cause - the desires arising in reflected 

usness associated with Maya. The desire of Purakh in the dream state 
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produces creation. The vasna-s of the Jiva are the r 
Samhita has said: 


oot of its bondage. Ashtavakra 


STE EE AT RG | eA ave fee ae ae ¢y 


The implication is that Ma 
separate ‘thing’ from Braham j 
as its autonomous process of ¢ 


not exist. 


Vasnas alone are the world, therefore renounce them all 
The renunciation of desire ( vasnatyag) is the renunciation of the world 


thus now you may live anywhere 


38. To be Rid of Pain 


URS 


Question 


mee wv 


90. 


OAT USAT & By He 8 We ofse gs | 
fag as des? 

The individuated person is surrounded 

sufferings, 

How is he to get rid of them? 


by many kinds of 


UsTust ee Tt A os nrfeat & ure ag 32 i fen feos ae 
foerae AN:- HHS Gar S, AGUS, fea 3, eS from” | 
fen SAS Ff Agu Us nireat et oH, aH Sat ot ares | 
Ret aft 3 mreas erfear Ie | 

MII HATE THI | 

MT TI oS TAT ars Her wen > | 

Md # BY sorfeor ag Se at arebh, Ha mete AaEET eu gu at 
J, Host fodsg AY et Sat aR | 

fertd edt et Seat Agar unit et 3 

A Frag fesatdt & aot ma aga my gy Aare 8 Gace ag 
udUs Je IS | 

fen SAS fAAS HASH, we Aree Be | 

BY, Sd, MUHTS vitfecr | 
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_— 1. Ifthe pain has been obtained from losing wealth, et cetera, then 
— the prevention of suffering is obtained by contemplating and 
considering — ‘that (wealth) is a cheat, that is a snake, that is 
poison, consequently leave it’. 

Thus the tendency towards possessing wealth is due to 


tJ 


indulgence in sensuous gratification. 

The same thing put the veil (delusion) on intelligence (budhi), 
And both mind and body have become entangled 

And the fear of a thief and a king is ever certain. 

If the pain is caused by disease, et cetera, then it is to be 
understood that this body is the very form of pain, and is 
continually the enemy of happiness. 


nN UV te YW 


“J 


Upon detaching from such an enemy a place of happiness 
occurs. | 
8. Thus that place is without dissatisfaction and many pains and 
pleasures occur by indifferent behaviour. 
9. For this reason these are known as worldly pains. 
10. These are hunger, poverty, dishonour, et cetera. 
Thus the seeker continues along with all those pains which are 
being borne by him. 


12. That is why seekers are detached from the worldly pains. 


One of the principles which unite all 


Commentary 
Sarath : schools of Indic philosophical thought is 


=a 
=] 
oe 
S 
fe} 
5 
ou 
do 
@ 


t. Srimad Bhagvad 
rajas happiness in the various forms 
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fgiatar das yefo ae nat ae mat vats aaretionn | 


The teaching of the Gurit ends the bondage caused by threefold Maya, 
thus the teaching causes liberation 


Sti Gura Amar Das ji, Rag Majh p.127 


, doubt (sanshya), co 
not Atma (jivabhav), the desire for more (ka 


(hirdaygranthi), ignorance (avidya) and 
explains: 


80S HS fst Hef | BUS AS afm nig arty 1 
BUS OSH TSH OG ato 1 das Us ag Us snr | 


This cycle of life and death is bondage, along with one’s mother and father 
Sons, daughters and wives constitute bondage, 
as does the ego identi ty, karam and dharam 


Sti Gurii Nanak Dev Ji Rag Asa p.416 


of sensuality and sartvik happi 


Piness derived from upasana, dharam, etc. Distinct from all three is the supreme 
and eternal bliss of the Atma 


-9.40, Pandit Gurdip Singh Kesri’s introduction to Sri Gurmat 
Nirnay Sagar and Pandit Hardey Singh Ji, Sri Narayan Hari Updesh, p.47. In the latter text the following 


statement from Sri Japu Ji Sahib is said to imply the nine forms of bondage: ae" der feta webr aris oS AZ 
ate 
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of suffering? The author divides the causes of paj 

£ contemplation is described to enable ‘, 
the first category is pain in the subtle body ithe 
nsual enjoyment. The consequence is bwofahe 
entifies strongly with the gross body (the becoming 
rience a sustained sense of fear, whethe 
ase of the latter, whenever a Fenian 
r of material objects there exists, by proxy, a fear 5 
be stolen by a thief or they may be taken by a kin 

anity, from the king right through 
mplating the very nature of Wealth 


to become free 


How is one 
h a form 0 


categories. For eae 
pain, Because 
ental cause is Se 


into two 
removal of the 
mind), its Instrum 
One is that the mind id 
‘entangled’) and the second is to expe 
consciously oT unconsciously. In the ¢ 
considers himself the owne 
material loss. His objects may 
In fact fear of material loss resides in all hum 
the thief. This pain is to be removed by conte 
with the sentiment that ‘it is a cheat, it is a snake, it is poison’. 

When there is gross physical pain such as disease OF ailments one shoulg 
recognise that the gross body is the very form of pain. Identifying with th 
sensations of the body binds us from being able to experience the true happin - 
of the Self. While detachment removes our sense of identification with aon 
does not end the cause of worldly pains. Sri Guru Nanak Dev Jr has stated: i” 


aaa vent AS HAG Il 
Says Nanak, the whole of worldly existence is suffering 


Sri Guru Nanak Dev i, Rag Asa p.954 


Detachment also causes pain and pleasure whether in the form of 
poverty, Sirenatty, et cetera. The seeker continues to encounter a ee 
= ul Ser . by mere existence. However, by remaining verte es 
S eriiiesiaih 7 any importance - these experiences. Detachment is not to 
Sic ett vtec i se des action. It is the desire for and attachment to 
Razeeae Pid fasten agua of action that is renounced. In this way 
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ranslation and Commentary - 


Sa 


a 2H3 fox 3, feAeT us, ve, fedts are? 


At some places it is said that Atma is located at the ‘furthest of 
the far’. 

At other places it is said that it is the ‘Nearest of the near’. 
What is the difference in this? 

That thing is one but its places are two, this is a contradiction, 


Sd SUE TS VI Wee eH | 

md face Sue eS fore gates gq | 

Ing os Ur Ge ure fer Hae fue fact feat ug ue Sen | 
fea F3Tgs 1 Bt II 


Far looking people are knowing it as far 

And near looking people are asking of it as though near. 

It is as if four camels facing from all four directions are being fed 
in one basket. 

This is a riddle. 


And this shall remain a riddle! Needless to say that it is an issue of perspective. 


40. The Bliss of Atma 


URS 


Question 


830 


= 


MISH Ae et gu fam 3? 


What is the form of the happiness of the Self? 


MISH Ae Aton mdse gud | 

fae fas’ GA fee fimirg ore fenfas yrus 323 | 

Aer g | 

nig fed AAS & OA THe Ae Ue | 

fre’ Hen & Ge de ag vs deat niuarg oo | 

fas fAS’ AoA eT yors noe, BE BE, oars & fRaA nifter | 


Answer 
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9. wa Wars Fe, Het fears yEnit fee Sarg o | 
t. = NATSHR FY BS Yors 3 | 
¢. fax fed SAGAS HS MITES | 
ao. Hea Ba} feord TH | 
“x nisfeufs | 
oo foe Fit or Ue Pat A Su 


92. a at org <M 3a 9 cal 
as. cea fek Sat 8 verge FET udent nig farorat oo | 

Saco at afer fa Ga we I Gg faoh By Hie Mere I) | 
é stat pater adie usaios | _ 
Ag aa eo moet Ta 2 nists vaTtos" aaa Peg HSE os 


20. wg was ot aft pet oS, fares o | 
mg TSH HU feat @ Sue Ae fenfas 3 | 


22, Fem 7d | oo 
= aang eng ens uf fs ae Sot eT | 8O Il 


The bliss of the Self takes the form of spiritual ecstasy. 


L 

2. It is as if affection and stability are obtained. 

3. | Thus insucha way gross ties, possessions, landed property, 
caste, ashram, identity cease to exist. 

4. Meaning this, that all such things seem bitter. 

5. Just as when the rising of the sun occurs, darkness begins to 
disappear. 

6. Just as the light of the sun increases, in the same way 


destruction of darkness increases. 
7.  Thusnon-self happiness is always useless, evidently it is 


momentary. 

8.  Non-self happiness is of two kinds. 

9. (1) Sensuous enjoyment and (2) pride (ego) et cetera. 

10. Thus within sensuous enjoyments are placed three defects. 

11. One defect is discontent. 

12. Whosoever has experienced enjoyment for one thousand times, | 
if a moment occurs when enjoyments are not received, at that | 
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moment discontentment arises. 

13. Until the last enjoyment, some contentment is not obtained from 
such enjoyment. 

14. The second defect is that they are ever enchanted by the 
enjoyment of material things which are impermanent. 

15. ‘People fall in love with the shadow of a tree, and when it passes away, 
they feel regret in their minds” 

16. Thirdly something is described as being needed because they 
have become dependent u pon it. 

17. As great addicts of opium are excessively dependent on the 
drug, they are tolerant to the sting of a scorpion’. 

18. And (2) pride, et cetera, is also unstable. 

19. That pride is dependent upon the world. 

20. And the worldly intelligence ever continues, ever corrupted. 

21. The contentment from the Atma is contrary to all of this and 
ever Stable. 

22. Be alert. 

23. Whichever mentality one adopts toward an object, seldom does 
one become different from that thing. 


Commentary 


‘Atma Sukh’ is a phrase often used in Gurbani. It is also referred to obliquely 
through phrases such as sehaj sukh, maha sukh, param sukh and sacha sukh. 
Frequently the nature of this pleasure is taught by placing it in contrast with 


mundane pleasure: 


AY AB ey niger HOHTY gs 3 Te || AY ey AH afe Welnifa Rafe Sfe AY TE 


(But) with happiness comes suffering, this ts not understood by the self-willed individual 


' Sri Gura Ayan Dev Ji, Rag Gauri p.268 


* The cultivation and use of opium was once common across India. During the 19" Century tt esti 
the most lucrative forms of export for the burgeoning East India Company. Only at the ie Posie th 
Century with increasing political pressure at home did the British pane pene aoa sie 
consumption in India. The reference in the dialogue is to one curious feature 0 

immunity to poison so great that even the sting of scorpion has little effect. 
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Those who understand pain and pleasure to be equal, 
they find the bliss of being pierced by the shabad 


Sri Guru Nanak Dev Ji, Sirt Rag p.57 


Granth Sahib we find that the attachment to mundane 


happiness (sukh) ‘ndicates bondage while the experience of supreme bliss (atm, 
sukh) indicates knowledge of the Self. Bliss (@nand) is said to be of three kinds _ 
vishyanand being the bliss produced by experiencing, objects of gross perception, 
vidyanand meaning the bliss which arises from intellectual knowledge, ang 
brahamanand the bliss of Braham!. Therefore Bhai Dya Ram's question concerns 
this last kind of bliss, the Atma Sukh. What is the nature of that state of bliss? Sz 


Guru Nanak Dev Ji states in Sidh Gosht: 
ae starct rats foerct mfug ug wrsH AY Urdt I eu Il 


Throughout Sn Guru 


Contemplating the Gurii's teaching quenches the fire 
Drinking the undrinkable they obtain the bliss of the Self 


Through the contemplation of the Satiguru’s teaching the ‘fire’ of desire and 
hankering subsides, bringing about contentment. Then ‘drinking the 
undrinkable’, experiencing that which cannot be experienced (the agam agochar) is 
synonymous with the experience of Atma Sukh. An important clarification is 
provided by the choice of terminology in this stanza. The word ‘drinking’ conveys 
the pleasurable and tangible nature of the experience of Atma. Indeed this 
‘drinking’ is the tasting of the ras of the Atma. The famous statement of the 


Taittiriya Upanishad declares: 
ban! 5 y * 
ae Wd Gee MAS: | Baad aegis sae wale | 
That which is known as Braham is verily the ras, obtaining this ras one becomes blissful 


Taittiriya Upanishad, IL.vii.l 


i 


] a 
Pafichdashi, X1.11.11. The | iss i : 
tninanl lien Peni, ast form of bliss is alternatively termed nijanand (bliss within one self) and 
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Who is it that is performing the tasting? Accordin 
sarasvati, there is no object of experience (vishraya) and thus no subject having the 
experience (ashraya). When the mind is free of modifications (chittavritti) and has 
become subtle, such bliss naturally arises'. Bhai Adan Shah qualifies that this 
‘sukh’ or happiness is in the ‘form of bliss’. This is the inherent nature of Atma 
which, as Gurbani explains, is threefold as existence-consciousness-bliss 
(satchitanand)’. The state of bliss signals the necessary ‘falling away’ of the 
antahkarau’s three defects; filth, projection and concealment. As Sri Guru Ji has 
stated earlier, the incessant desire to construct a false sense of self has now been 
quenched. In other words, there is only indifference toward the ‘flavour’ of 
transitory pleasures. To remove desire is to tackle the root of the human 
condition. Bhat Adan Shah explains that this bliss signals the end of various 
aspects of our own Jiva identity including gross ties, caste, status, et cetera. The 
mundane forms of happiness and knowledge of supreme bliss cannot co-exist as 
the analogy of sunlight and darkness demonstrates. Svami Sadanand Sevapanthi 
has said of the supreme essence (param ras) of Atma: 


& to Sri Madhusidan 


Fa SEt YOSHI S MSH TU MSH ae Aso sa Set me eu act Bast Ba 
USHTSE Agu Mena dst J Fa GA age Ht adt wrest 2 Ut we mee | ae et 
mene dst J 3 isd wag nruet mnt orseus feeorn ct eas 3 ag 


fyuct SH or air 3a USH IA ds ol Aas MERE nrsH Agu Tt It F 1 za 
3A & aaat wifaarst Ae Ba ag Sdt STAST I 


When through this excellent method one knows one’s essential form to be Atma then 
no longer is happiness or pain encountered. He has achieved the state in which there 
is the form of supreme bliss (paramanand), the flavour of which cannot be described 
through speech. When this state happens in this way, all that appears within and 
without one self is the mass of bliss and limitless consciousness. When the delusion 
arising from the triad of seer, seeing and seen has disappeared then there is the 
supreme essence. In all states there is only the essential form of Atma. Then he no 


' This is not the same as the experience of bliss arising from the absence of vristi in deep dreamless sleep 
(sukhopati). Although the latter is the experience of the inherent bliss of Braham, it is within the state of 
absolute ignorance (agyan), and occurs with the Jiva located in the dnandmaya kosh or bliss sheath. 


* Sti Gur Gobind Singh Ji describes Braham in Sri Jap Sahib as sach-chid-dnand (AX AICS AS YSAt 
1), This description originates in the Taittiriya Upanishad as satyam-jidnam-anantam (et WA FE 1) 
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longer encounters notions of being the Knower or the ignorant, hapentitese. op 
suftring, or anything else. 


Sidhant Katakhya, p17] 


How does the state of Atma Sukh arise? The bliss emerges in the Meditative 
absorption termed samadhi, Pandit Mangal Singh describes three forms; shabaday 
samadhi, darshanang samadhi and nihkalapang samadhi thus respectively the sound 
or spoken form, discriminate form and the non-discriminate form. The shabadang 
samadhi can be interpreted in two ways. The first is that it is the Profoung 
meditation upon Braham while consciously perceiving that ‘There is only 
Braham’. Because there is a perception of words and a sense of objectification, this 
is a sub-category of the sarvikalap form termed shabadanuvidh (literally ‘worg 
perception’). This type of samadhi can arise in certain stages of meditating upor 
the divine nam. The second interpretation is that it refers to the samadhi in whic 
the mystical ‘unstruck sound’, the anahad shabad, is heard. Gurbani is replete wit} 
references to this experience: 


Hon det Hf wre afoor i af AgU nade ett I 


I have seated myself in meditative posture in the cave of bliss 
Situated in the illuminating consciousness of God, the unstruck sound has been played 


Sri Gurii Arjan Dev Ji, Rag Asa p.37( 


According to yogic systems the body contains a highly sophisticated network 
of nerves. All are rooted into what is called the muladhdra at the base of the spine 
Although ten nerves are singled out for their particular importance, three are saic 
to be instrumental to mystical experience; the sukhmana, ida and pingala. The 
sukhmana is the most important, moving from the base of the spine (muladhara 
through to the brain (salasrana). Because of this it is also named the braham nadi 
Crucially it is linked to the process of distributing the vital energies of pram anc 
apan. Ida and pingala are next in importance and they flow on either side of thé 
sukhmana. Each of these nerves is said to connect to a nostril. They are respectivel) 
named chandra nadi and surya ndadi. This triad (trikuti) of nerves meet at the poin 
between the eyes and the nose termed the agyd chakra. Although involved ir 
controlling the flow of energy within the body, a chakra is also linked to the degre 
of subtlety and refinement of one’s consciousness. Thus each chakra represents § 
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stage of mystical development. The agya chakra contains the 


| dasam dvara, the ‘tenth 
door’, opening which the yogi experiences Braham. Bhagat 


Beni Ji explains: 


H3g 3m fadaa any 3 | TS ot HS farses ate y 
3T fSdrS sHeher Se | 
The Ida, Pingala and Sukhmana, these 
At the confluence where the three meet, my mind bathes at that place 
O Saints, the Immaculate One, Ram, abides there 


Rare is the one who goes to the Gurit to understand this 
There (in the dasam dvara) exists the Immaculate, omnipresent Lord 


three abide in one place 


Bhagat Beni Ji, Rag Ramkali p.974 


The anahad nad, the unstruck sound, is experienced in this deep state of 


samadhi. Sound or speech, bani or vik, is categorised into five types. Matrika is the 
basic components of language such as vowels and consonarits. mata is actual 
enunciated speech using the mouth. Madhyama is the intermediate point petwiten 
words in thought form and actual speech, sometimes described to be located in 
the throat. Pashyanti is speech in the form of thought. It is articulated by the ae 
in such a way as to be objectified by consciousness. Pard bani, the ee 
speech, is entirely unarticulated, not even at the level of thought. ie 
immersed in consciousness as a creative will. It is shakti, the immanent ag : 
consciousness. For this reason it is also termed shabad vit in om. ms 
para bani is Om, the primordial sound st a — tke “ealog 
i in shabadang samadhi. Here Braham is rea 

ae ieee suszated by both Gurbani and he yee a yen 
samadht or sarvikalap form is not necessarily having dars 7 ede 
experience of God. It is a state in which the cetmnciais ne saci . 
known and knowing abides. Bhat Gurdas Ji’s svaiya on this subject q 


_ th 
ee P ase : some time por to the 7 
‘othr’ "s Vakyapadya dating from ‘ ere 
| F speech originate in Bhatrihari’s Vak nae, nee th an implicit 
These four cae — id mer upon the vaikhari, madhyama and pashyants se pln —_ 
al a He mg oa category, pard bdni, in references to ‘pure being’ (satn 

escription of the fo 


‘unconditioned consciousness’. 


eam 
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third form, the nihkalapang samadhi in which no awareness i 
) 


favours the 
al Singh, the great Nirmala scholar and author 
0 


distinction exists. Mahant Dy 

the Guan Ruth? text, states: 
fod fgact at a fer | niet as 3 fquct for I 
HAS Ta Has GI | VAST OAS TH 3 Bd I 


fea ne ot ore | Ue ude USHA Il 


This (state) is not even perceived by the inner eye 
Further occurrence of the triad ts erased 
The (triad of) knower, knowledge and known does not remain 
The meditator, meditation and meditated upon ts not found 
This (state) is bliss and only bliss 
Acquired is complete supreme bliss (Paramanand) 


Gyan Bhiimika, p.190 


When the kalapang (vikalap), the mental superimposition of the triad, fal] 
away the supreme bliss arises. This is the point of the mind’s dissolution, The bli 
element of Atma is unknowingly encountered in the sukhopati state but in ss 
this consciousness is free of ignorance and wholly aware of its own Beara 
nature. This type of samadhi takes two forms; advaitabhavnari | 
advattavasthanrtip. The first is the mental perception (bhavna) of crantisaline i: 
the second is being actually situated in non-dual Braham. With practice th _ 
which is dependent upon a thought (vritt!) of Braham, moves into the a 
when this thought falls away. It is this latter form which is described ae 
nirvikalap samadhi. However, prior to the onset of this the meditator ji an 
faced with four obstacles (vighan). Only by eliminating these fo . _ 

ur can samadhi 


occur. As the Vichar Sagar Tika explains: 


— locteaty Aurt fes ors feurs Je 7 | 
: foun aos eS afos ot 1 a2 feu a ate 8 SATE 


Nirvikal idhi 1: ng wi 
eae is prone to meeting with four obstacles which should be avoided. 
; 1. Mental inactivity 2. Mental distraction 3. Disruptive passions 
4. Tasting of enjoyment 


ee —= 


See commentary section of question 17, 
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Vichar Sagar, seven th chapter 


Laya or mental inactivity refers to the drowsin 
similar to sukhopati in that there is an absence of antahkaran activity due to the 
dominance of ftamoguna, but it is removed 
characterises the dreamless sleep State. Overeating, indigestion, Overexertion and 
disrupted sleep can produce laya, Gaudapadacharya emphasises in his Karjkg the 


the mind’ (chit sambodhan) whenever laya occurs. The second obstacle js 


becoming engrossed in speculation about an object of desire. In the State of 


enjoyment’. This can arise from the Positive absence of misery or distraction. For 
example, it is normal after having carried heavy bags for a significant amount of 
time to then enjoy the pleasure of being able to finally put them down. Thus one 
should be careful not to be enticed into enjoying the absence of distraction and 
suffering that sadhana and eventually samadhi may offer. This happiness is termed 
‘tasting enjoyment’ and Vedantic texts often warn the seeker to avoid indulging in 
the experience of bliss that arises in samadhi. Nirvikalap samadhi is characterised by 
the absence of inner modifications. For there to follow an awareness of ‘tasting 
enjoyment’ indicates the re-emergence of the mind filled with the impression of 
the bliss that exists when vritti-s are entirely restrained. In this sense rasasvad is an 
obstacle to nirvikalap samadhi. 

Similarly, Bhat Adan Shah’s answer Proceeds with an exposition of the 
various subcategories of pride and sensual enjoyment. While the different forms 
of sensuous enjoyment need no clarification, it should be noted that pride is 
considered harmful because it derives and depends upon the transitory world of 
experience. Therefore by its very nature it reinforces the false sense of 
individuation as Jiva Atma. 
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41. The Essential Nature of Parmatma 
unrsut oF fort Agu fomr v? 


What is Parmatma’s own essential nature? 


eas ¢  USHSHT aS gud | 
. 5. = Gun, figae aes", adm, 3B, fipre GSU 3 Arad mrtva as FH 


set J i 89 I 


sential nature is knowledge. 


Answer 1. | Parmatma’s es 
2. If the analogy is given of being the ‘Creator of the world’, then 
also That One is the originator and preserver, et cetera, of the 
world. 
Commentary 


What is Parmatma’s own essential form? It is knowledge. What is meant by 


knowledge? By knowledge is meant the absolute truth, the sat-chit-anand!, 


Parmatmi is self-illumined pure consciousness (chetanya). Accordingly the Braham 


Sutra describes the nature of Atma with one word —- ‘knowledge’. It is to be 
obtained only through the exercise of the budhi. The inner purification facilitated 
by the budhi and its contemplation on the Guri’s teaching culminates in self- 
fllumined pure consciousness. For this very reason sat-chit-anand is translated as 
existence, consciousness and bliss. This is the essence of the Self and thus the 


essence of supreme truth. Sri Guru Arjan Dev Ji has stated: | 


ads aes AS fae Sa 1 wma eft stort fear 


! This defines the essence of Parmatméa. Sat refers to that which remains the same in all three modes of time 
(past, present and future). Therefore, it is that which is beyond the process of being created, sustained and 
ere ~ - omnes “en changeless. Chit meaning chaitanya is the nature of awareness or knowledge, 
at a <a = c nt and a knowledge that is perfect when combined with sat. It is consciousness 
stan nge, and is therefore defined as the awareness component. Anand is the consequence 

iating with the gross and subtle bodies, and the changes that arise within them. It arises from the 
awareness of completeness (piiranatva). 


HSA FM Braham Sitra, 2.3.18 


and Comment 
en ary 191 


a eee 


Cause of causes, the Oneness of all things 
You are known through the discerning contemplation of the budhi 


Sri Gurii Arjan Dev Ii, Rag Gauri p. 236 


The second sentence of Bhai Adan Shah's answer establishes that the 
description of attributes such as ‘srishta karta’ should be recognised as ‘upma’ 
meaning an analogy. While immersed in the objective reality encountered by the 
jiva Atma, Parmatma’s nature may be qualified with the tatastha lakshana or 
secondary characteristic of ‘Creator’. However, Sn Guru Teg Bahadar Ji las said 
of this reality we perceive: 


Hal GEO" AS BO 0 ws By Sty u af area fag or ad HE aS at AS I 


My friend, this world is entirely false, know this well 
Says Nanak it is only as permanent as a wall of sand 


Sri Guru Teg Bahadar Ji, Svatyd p.1429 


The interpretation of ‘karta’ as an ‘upmad’ raises an important point about the 
terminology within Gurbani. The Guris belong to the category of avatar or 
manifestation of Parmatma known as Piran Hari Avatar — the complete saguna 
manifestation of Hari’. By implication this means that the status of the Gur is no 
different from Ishvar, all knowing and unafflicted by illusion. Therefore the 
ontological perspective often taken in the writings of the Guris is not their own, 
but a description of the condition of the Jiva Atma to whom the teaching is 
addressed. Gurbani is didactic, articulating the state of separation so as to convey 
the means by which to obtain non-duality. Taking the example of the Mal Mantra 
in which Parmatma is qualified as ‘Karta Purakh’, this should be recognised as a 
saguna attribute relative to this position of independence. Within the Gyan Prabodh 
composition of Sri Guru Gobind Singh Ji he describes Braham as: 


nie mifsoat usH YyoTHt Sa ASAT nites fas 


' Nirmala texts describing the Gurii as avatar include Pandit Tara Singh Narotam’s Sri Gurmat Nirnay Sagar, 
Pandit Gulab Singh's Moksh Panth Prakash, Pandit Sadhi Gurdit Singh’s Sri Gurmat Sidhantsar among 
many others. 
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form ofa stream, a well, an ocean, 


Variably in the 
of incomprehensible magnificence, of a boundless condition, 
non dual, indestructible, supreme illumination, 


splendorous quantity, (creator of the) uncreated creation 


Gyan Prabodh, Tribhangi Chand 28 


In the first sentence of this verse emphasis is placed upon the various forms all 
being Braham, whether aggregate (ocean) or distributive stream). A modifieg 
form of the Upanishadic ‘ocean’ metaphor noted earlier is used to convey this 
truth. The term ‘Advaita’ is then introduced to qualify the underlying non-duality 
illuminating these apparently distinct forms. At the end ie stanza it explicitly 
describes Braham as the ‘(creator of the) uncreated creation’. The phrase ‘gkrij 
kritang’ cannot be reversed to read ‘uncreated creator’ ante it is a compound 
adjective describing the outcome of an implied Creator. If ‘keitang’ were to have 
been a noun (creator) it would have had the suffix ‘ta’, thus ‘karta’. This 
compound adjective is put into context by the previous sentence and is thus 
clearly talking about the apparent divergent forms. Thus Parmatma creates that 
which is not absolutely real. Writing over a century later, Sant Mohar Singh 
Nirmala uses the same phrase to characterise Maya in his Vedantic treatise, Bhrain 


Torrh Granth: 


fs mifgs mt ot ATS | Hag 3e THUS BS | 
nay 2a must nm | nat Stow a agar ATU I 


When you know of the uncreated creation, 
(you) are pleased by the perception of difference arising from your imaginary belief 
All that you see is your own doing, 
and (you) remain unwilling to perform meditation 


The question now becomes how does ‘uncreated creation’ manifest? The 
answer lies in the earlier sentence of the Gyan Prabodh quotation with the phrase 
‘supreme illumination’. The manifested creation including all that is sentient and 
insentient is purely the reflection of that illuminating consciousness in Maya. This 
is one quality of Braham that distinguishes its uniqueness from the mundané 
termed alokikatriip apitravtd. Only in this way is it possible to explain why the 
Brahamgyani, the knower of Braham, is said by Sri Gura Arjan Dev Ji to shart 
identity with Ishvar, the ‘creator of creation’: 


| 
| 
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re 


on Tore Ape 3a 0 a arte 8 hae 


The knower of Braham is the creator of creation 
The knower of Braham lives eternally and never dies 


Sri Gurii Arjan Dev Ji, Sri Sukhmani Sahib p.273 


42. Resolve’s Remedy 


YAS 


Question 


Answer 


cow WU 0 


= 


No 


AUS SH Be et fo Oomema) oreH 2 usOs fe 
fare Bure far 50 iia. 


The resolve remains definite to 
and pleasure. 
What is the remedy for this? 


continue striving to obtain pain 


Surg ates, ng sgt F | 

udtsers aS Adts & FY, Bu, us feRe 5 BSH 

WAY BY sas eat dy, ada ent act | 

HSH ote St dathat aft J aGumrebnt, ust 3 feg Be 
soe uev, Tat 3 aif Gus Gat FB as | 

HdS'H Se Ts |i 82 I 


The remedy is enquiry and conviction. 

The Bhagat is not required to take into account the pain and 
pleasure of the body. 

All pains and pleasures are in the control of God and they are 
not in the body’s control. 

If He wills it, the sick and weak are carried by hands, on 
shoulders, on cots, palanquins duly covered with quilts and 
under bedding made of silk. secaliiestte shel 
If He wills it, the healthy and strong are chained in prison, 
deprived of water and bread. 
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We are ensnared in an absurd predicament — the greater our resolve to ob 
. ; obtaj 
(transitory) pleasure, the greater the certainty of experiencing pain taj 
Xi 


metaphors abound in Pandit Gulab Singh’s description of this: E 


stew HTH ad HY HN US S30 3 fon Hs ace 
fea set fufy an yst Ga Ss Bat fFd Who HOE 
gu & Ss usa wd ng Bai for Ss fda Soe 


at sz ise Hy HS Ga SS aT TY AH HE 


Vultures seize dead flesh in their mouths, but in doing so are attacked by other 
vultures desiring the same, thus they receive cuts to their heads 
The black bee looks from a branch to the lotus with its beautiful fragrance, 
the desire causes it to be locked within the flower 
The moth is transfixed by the beauty of the light and annihilates itself in the flame, 
the bird greedily desires food only to be ensnared in a cage 
Tell me, in this cycle of existence who does not experience suffering from 
responding to the heart's avarice? 


Bhavrasamrit, svaiya 


The instinctive behaviour of each animal is the cause of its own suffering. | 
Gura Nanak Dev Ji observes the same contradiction in the continual s¢ 


deception of the human: 


au Satter ufsanitr ofS feo rim ote | 


Tens of thousands of cheatings and deceptions day and night he performs 


Sri Gura Nanak Dev Ji, Asa Ki Var p- 


How to end this vicious circle? Firstly through ‘enquiry’ or vichar, the like: 
which Pandit Gulab Singh has described above. Vichar should ultimately rem' 
the manifestation of sensory desires. Once vichar has established a tr 
‘conviction’ or bharosa is needed to ensure this truth is acted upon with since! 
Initially the seeker’s firm resolve, produced by enquiry and conviction, interve 


ranslation and Commentary 


whenever a desire wishes to be gratified, With 
second nature. 

What kind of resolve ends the Pursuit of tran 
the level of gross experience he recognises that ’ 
jn terms of pain and pleasure is beyond my 
pleasure is caused to reside in the body by Par 
does not undermine the role played by prarab (the Consequence of prior 
actions which are presently bearing fruit) o ortance of purushkar2 (the 
capacity for self-willed effort). These continue to each play their respective roles, 
However, neither have any influence over the outcome of an action. In other 
words, when it comes to the issue of the freedom and autonomy of the individual 
it must first be recognised that prior and future events arising in our experience 
are caused by our own karam from a Previous birth. Secondly, each event provides 
scope for purushkar meaning self-willed effort. Thirdly, by combining the two 
previous points the given outcome of the individual's response is determined by 
the will of Parmatma. 


Practice self-control] becomes one’s 


sitory pleasures? It is this, that at 
what is received from m 
OWN control’. 

matma, not by t 
dh karam! 


r the imp 


y actions 
Ultimately Pain or 


he body itself. This 


43. Bhagvan’s Consciousness 


URS 9. atst fee garers afeme 3 mesa ups | 
2. Hee fee dhyg area au, fare niga RE ae 9 


Question 1. In the Bhagvad Gita, Bhagvan (Krishna) explains to Arjan: 
‘Keep in mind that the consciousness of Ishvar dwells in all’, 
what is the meaning of this? 


3g 9. onae fan faase ue ufenr 3, fret ome ug at 8s afemr 3 


~_ 


' Sri Gurii Arjan Dev Ji in Rag Majh, p.134 explains: 
Ao ett A Be Aa Aes Bs II 
As you sow so you shall reap, this is the field of karam 


Sti Gurai Nanak Dev Ji in Rag Asd, p.474 explains: 
nirue det minaret nm ot ar ASTSbH 


Accomplish your own tasks with your own hands 
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ome mage ae 
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2 a FARR frase UT set ufeor Ga a weet S| 
= ash ot Ast ad, Prt WE aT | 8s I 


50] 


Answer 1. The meaning ‘s this; for the one who has attained the non- 
different state his ‘me and you’ (duality) has vanished. 
And for the one who has yet to obtain the non-different state 


N 


nothing happens to him, 
>  Buthe renders service to all by considering them Svami. 


Commentary 


of Sri Krishna Bhagvan appears a number of 


Although this type of statement 
the following quotation epitomises it: 


times within the Srimad Bhagvad Gitd, 
St ah RGA BS AU TRA | TEE A OPT A STE 


One who sees Me everywhere, and sees all things in Me - 
I do not become an object of indirect experience to him, 
and he too does not become an object of indirect experience to Me 


Srimad Bhagvad Gita, adhyay 6 salok 30 


In accordance with the Srimad Bhagvad Gita, Bhai Adan Shah describes two 
plausible interpretations of this statement. One is applicable to the seeker of 
Bhagvan, whether through gyan or bhakti, and the other is applicable to the devotee 
as a servant. For the former the teaching indicates the essence of the absolute 
reality. For the latter it describes the most suitable sentiment with which to act 
without yet engaging in practices culminating in gyan. For the one actively 
seeking Brahamgyan the teaching conveys the nature of Bhagvan as the adhisthan, 
the foundational consciousness out of which everything arises. Through practice 
the teaching becomes a source of direct knowledge. For the devotee as a servant the 
Sean brings about no ontological change. He remains the Jiva Atma and 
entirely devoted to Bhagvan. The teaching provides him with indirect knowledge 
of Buapeaits presence everywhere within everything. This inspires both good 
actions and compassionate behaviour. It should be noted that these two 
interpretations of the teaching are not exclusive from one another Indeed the 
essence of the Sevananthi tradition is an active combination of hoth connate = 


a 
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A A ae 


ompassionate service toward all life forms in harmon 
C ' : 
.qner pursuit of tattva gyan. The next answer elabora 


sevik. 


y with and inspired by the 
tes upon the nature of the 


44 Concerning the Servants 


yA 


Question 


*. 
2. 


Ls 


nA foose Ue oot ufimr ABR F fs fis mat | 
must feHE MOATS, Aomit are faE ag md? 


For the one who did not obtain that non-different state, each 
and everything appears different and diverse. 


According to his own perception, how does he understand the 
sentiment of Svami? 


Foam azar wt niga feg 3, # mmud Aomit et uses SA, F 
URoS Bre florg et 3, F usiost Homit ot are, fae ag god 
A os 2 eas fein | 

H fare" ssucn fea 2, F cfos Ret mings ot, SHS fall oe 
ae uls Tet o 

Ada yard mry et sor Aree oy | 

AY UAost Sret ws Be Aoddmat St, rus AY ushast et ety 
Weer J | 

fae Fem 2 Asda se ag, AS fimrd wars 3t fant mATEH o - 
ng & 3B af he a Ae me 38 3 wae ae arly u ALE Aa BIZ 
HBA THE AT Ale 3S Tt HT BHT I 

nig miftmrsy wg ats Subs, st Rea Homi gud | 

At ag qe rrfoe at fee afr 3, A Aaa AGH Sdes MIU A | 
fH AdH Sdes niga ad, Aet Aes Va | 


. ng viftorsn fere ad chord A ae mus niga Ad Het Aes 


ute | 
+ sad & fone aus ot wate at 3 


Rohe datas | 
me Sa@st ueHt at feg | 
. Foe ueAt si feg ueat | 


Ser srt or Ges oe ost oT woe want | 
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Answer 


gg, fer 2 dy mrCHt | 

qo, QF d-58Td, THAT | 

qk. x Nord, a Gast de | 

qu, nig aay @ Yara Of | 

40. fra wares feras ites | 

59. 8 fog aay PRG afe wee dfs, FIAT mrguE adinife | 

52. RR ne ot wa Oe | 

53. ERS FH eH ntfea Hisat aay Hf foe 3 GES afea as | 

ay. Rat ums niga afe | 

Qu. sacs waa 5 af fa? ma Teraa fed nmuer mu fer sdiez 3, 

5é sas aN ng HS at 

35. nifamins izes BS Go Agu erfomar sem 3 | 

2t. BE Ta da ule Wee | 

at § faudts fame, vifamrs at Cutter | 

30, Rus AH, AES fare at AD | 

59. mg DUST nm AUS Sse Gat sy AGS J | 

32. Grat faa fae at | 

33. fen w@ afe meen Gummer, niguar, Hud ad vt, Use Ret 
uges Jet | 

3g, SAS UUs Jeet UL, WS CH USS SHAS | 

3u, Aet Gret nen, ura, nreuar dD | 

3é. 7 nmuet ory GA a Ga AGS usd 0, A use AMOS AST | 

39. frefe 8A = ASE HS, nid oH HSI I ge | 

1. 


The meaning of Svami’s sentiment is this; the pleasure of those 
beloveds (Saints) is accordingly your Svami’s pleasure, thus he 
knows the pleasure of God just as when the barber pulls out the 
pips of dried dates when with the marriage procession. 

The barber is assigned to this for the purpose of the bridegroom. 
Thus the essential meaning is this; for this purpose the gross 
devoted service of mankind is performed with love. 

In all manners he becomes knowing of goodness. 


- When this pleasure is with both himself and the kindred ones, he 


comes to know of more pleasure. 


In the same manner the kindred of Svami performs devotion, then 
what astonishment there is for the devotionally attached beloveds: 
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All are within You alone, O my King; none at all are beyond You. All 
living things are Yours (and) You belong to all, O my King. All shall 
merge and be absorbed in You. 


And if it is seen to be the adhyatam (knowledge of the self) 
devotion, then the servant is the form of Svami 

Within Sri Guru Granth Sahib Ji it is expressed that all actions are 
to be dedicated to Bhagvant. 

Fruitful are the actions that are performed in dedication to God. 


. Contemplating this from the adhyatam perspective, the meaning is 


that you yourself become fruitful. 


. What kind of person needs this sort of (dedicated) action to 


Bhagvant? 
If there is great filth then this is needed. 
And if purity is obtainable then this is needed. 
Whatever he needs to he will obtain. 
Whoever is able to perform some endeavour for goodness then 
it will be achieved to his own benefit. 
These will come of these actions (he will be benefited by this). 
Whosoever he is, he is neither in bondage nor liberation. 
That one is not filthy, that one is pure. 
And such action is of two forms; 
One is gross bathing, et cetera. 
Why such actions have come into existence is because they are 
to be dedicated to God. 
All have their own value. 
The second (are) the practices of Sam, Dam, et cetera, and 
sattvaguna action, which are yielding purity within the heart 
This has its own value. 
Why is this not value for Bhagvant? The reality is that Bhagvant 
is within you. 
This is said by both Bhagvant and the Saint. 
That essential nature (Braham) has become covered by the veil 
of ignorance. 


' Stt Gura Ram Das Ji, Rag Dhandsri p.670 


al 


VEOen Ee radipika 


4 


Commentary 


For one thing, one knows something else, 

Whatever the contradictory knowledge that exists is the prog 
of ignorance. Uc 
Just as in the dreaming state one is confident of being awake 
and in control. 

And beyond your own dreaming state as a man is the awak 
‘Purakh’. “neq 
There is nothing different from Him. 

The devotion of the sleeping man performing prayer, worsh; 
remembrance is acknowledged before the true ‘Purakh’, " 
This is for the purpose of obtaining His ‘feet’, which is to obtain 
the condition of being awake (Knowledge). 

The One to whom prayer, worship and remembrance is 
performed, 

Who is within yourself as the awakened Purakh state, that 
Purakh manifests as the Saint. 


Except listening to the instruction of him only, more is Only an 
estimate. 


Continuing from the previous question, how are those who are veiled } 
ignorance to understand the sentiment of Bhagvan’s earlier statement? First they 
should seek the assistance of the Saint. One can obtain the pleasure of God (mukti) 
through the pleasure of the Saint. As Gurbani states: 


Hae & Bfsad WE i Asa a Af TH To ae 


As unte faofeu fs ae i HS Aele esarait ue I 


oH Aus ag faws 5 fend i ae une mus us A I 


I am devoted to the Saints 


In the company of the Saints the qualities of Ram are sung 
Through the pleasure of the Saints all transgressions are removed 
In the shelter of the Saints one becomes blessed with great fortune 


By reciting Ram's name obstacles no longer exist 


Through the pleasure of the Guri your Beloved Lord is known 


Sri Gurit Arjan Dev Ji, Rag Gond p-869 
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Here Sri Guru Ji teaches that the pleasure of both the Saints and th 
are integral to the achievement of mukti. The barber analogy given in t 
establishes two further points; i) the exact role the Saint 
petween Jiva and Braham, and ii) how the seeker can reco 
syami. Traditionally in rural Punjab marriages were often 
iocal Muslim barber. Because their Profession took them 
they had access to impartial information about 
The dried dates referred to were eaten during 
party. Thus the barber’s pip, signifying his happ 
has been successfully arranged. Therefore the S 
the one whose efforts ensure the marriage be 
successful. Thus what pleases the Saint inevit 
Gosvamt has explained, the Saints live to arran 


e Satiguris 
he answer 
Plays in the union 
Bnise the pleasure of 
arranged through the 
to other local villages 
potentially compatible alliances, 
the procession of the marriage 
iness, is a sign that the Marriage 
aint is not the giver of mukti, but 
tween Bhagvan and the seeker is 
ably pleases Bhagvan. As Tulsidas 
ge this marriage: 


ial feed Biter Fe eh IR fed ag Gare Sach 1 


The Saints, trees, rivers, mountains and earth exist for the benefit of others 


Sri Ramcharitmanas, Uttar Kand 124 
Similarly Sri Kabir Ji explains: 


oats Ret ag efe 38 &q As fea my | TH 8 US Hats & AZ Aue any I 


Says Kabir, it is best to serve two — God and the Saint 
While God is the giver of mukti, the Saint causes one to utter the Nam 


Sri Kabir Ji, Salok p.1373 


How can one gain the pleasure of Bhagvan? The previous answer explained 
that for the seeker who is not yet able to undertake adhyatamic practice he should 
understand the sentiment of Bhagvan to be a directive to serve all selflessly with 
love. He should recognise all life as the Beloved appearing in different forms. The 
teaching that one should dedicate all actions to Parmeshvar is attributed to the 
Guriis!, Indeed Sri Gurii Arjan Dev Ji states: 


' This teaching is given in the Srimad Bhagvad Gita in which Sri Krishna Bhagvan defines desireless actions 


ac oh... ... ee eer ee eee ee tes 
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omy stu 8e@ AS HT | AO UI MTUG AT GH I 


I dedicate all to him, meditation, austerity, religious observances 


1 dedicate all to him, good actions, righteousness, worship 


Sri Guru Arjan Dev Ji, Rag Asa p.39] 


Whatever the fruit obtained from these dedicated actions, they now POssegg 
complete goodness. Performing such achat in this way does not enlise any 
further bondage, nor does it cause liberation. Instead it causes complete inner 
purity. This is called naishkam Karam - desireless actions alin dedicated to the 
Lord including uttering the name of Lord (japt) austerity ktiipiit), selfless Service 
(seva), giving in charity (dan), and devotional worship (r/R). It ends the 

vance of actions motivated by desire, termed kamya karam. It is also to 
are considered forbidden, termed pratisheg, 


bol oriented worship (upasana) of Bhagyan 
a1 Adan Shah recommends 


perform | 
desist from performing actions which 


karam. This is combined with the sym 
which removes sin (pap) and earns merit (punya). Bh hor 
this practice for the one who is blackened with ‘filth’ for naishkam Karam purifies 


the antalkaran of its blemishes such as impure vasna, vice, et cetera. 

In what sense does the performance of such actions return to one’s ‘own 
benefit’? In Gudharth Dipika Sri Madhusidan Sarasvati Ji has explained how both 
naishkam karam and bhakti marry with Advaitavad'. Actions which are motivated 
by absolute devotion are entirely dedicated to Bhagvan, who is ‘the controller of 
Mava, the antarjami, the giver of all fruits, the personification of eternal Bliss, who 
assumes the forms of avatar for the sake of the devotees, the supreme teacher’. Whatever js 
dedicated to that bib (source) has its effect upon the pratibimb (reflection). Like a 
person beautifying their face (the image) in a mirror, whatever is applied to the 
image equally beautifies the reflection. 

Bhai Adan Shah makes a distinction between two categories of actions 
performed with devotion and without desire. The first category contains external 
actions that are to be dedicated to Parmatma, including stipulated dharamic action 
such as ishnan, giving charity, prayer, et cetera. The second category requires the 
internalisation of outer sentiment, taking on the adhyatam ‘actions’ of the sadhana 
chatushtya and sattvagunic practice. The aim is to achieve ‘purity of the heart 


ee 


1 
See the commentary on the 14'" salok of the 7" chapter. Sri Madhusiidan Sarasvati was the foremost 
Proponent of the Pratibimbyad school of Advaita during the medieval era. 
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meaning the chittashudhi or purity of the antahkaran. When it has become purified 
the budhi is most receptive to divine knowledge, The direct knowledge of the gre , 
statements of non-duality removes the illusion j ae 


Gobind Singh Ji has stated in the section of Sr; Sarabloh Granth describing th 
virtues of the Khalsa: - 


ats" Gufsrtse var eau, oft 
MAA USATS URSA Ue UTUfy fisdarfy F 


Through the Gita and the mahavakya statements in the Upanishads 
the Bhagat and Gyéani reside in the thoughts of God 
The Khalsa obtaining the state of purified consciousness! 
has become the great essential form of Nirankar 


Sri Sarabloh Granth, Khalsé Mehima 


The purified condition of Khalsa can take the form of either the bhagat or the 
gyant. Both are engaged in contemplating the ‘mahavakyas’, the great statements 


conveying the non-relational, unitary identity between Jiva and Braham. For the 
gyani these statements prompt the dissolution of the 
these statements describe the aim of ananya bhakti. 
accepted in Gurmat Sidhant: 


Ags SurAs 3 fes sast, fs yrufs sats sage = | 
fadde SurAs cas fes aarst, 33 yus gore aries & 1 
aaTS Hat AUS as GSH, dea ufs a gas uns | 
Tats Hal Ha nfs VGH, viesa sats fas Set chifs 1 


Jiva identity. For the bhagat 
Both forms of practice are 


Firm devotion arises from saguna upasana, 
by performing it one obtains the greatest form of devotion 
One becomes a firm knower of gyan through nirguna upasana, 
by performing it one obtains the greatest form of knowledge 
The means by which one obtains union as gyan is the greatest, 
this gyan is difficult for one to obtain 
The path of union through bhakti is (also) difficult, 
rare indeed is one who obtains wisdom without ananya bhakti 


Sri Sarabloh Granth, verse 2929 


ee 


' Chittashudhi is conveyed in the above quotation explicitly with the term ‘asu’ meaning ‘chitta’. 
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Nirguna or ahangrah upasana is meditation upon formless Braham Pgh the 
practice of sravan-manan-nididhyasan. Saguna updasana is the symbolic worship of 
Braham attributed with saguua qualities such as the Compassionate and the 
Beloved through the nine types of bhakti practice. As Bhai Adan Shah explains, the 
Lord acknowledges the worship, prayer, and devotion of the seeker in whatever 
form it arises. He implores the seeker to recognise Bhagvant within, to understand 
that he or she is ‘nothing different from Him’. How can this gain the pleasure of 
Svami? Because the direct realisation of His sentiment is the very essence of His 
worship, remembrance and devotion. Bhai Adan Shah accommodates the 
differences of temperament into his answer. For the seeker not yet capable of 
adhyatamic practice he advises the path of karam, serving all humanity with selfless 
love (seva). With time this seeker may develop the higher aspiration for 
Brahamgyan. If his temperament is purely devotional he should obtain the 
pleasure of Svami through bhakti practice. By doing so he treads the path of the 
bhakta, ultimately experiencing the Beloved in the ecstatic union with the supreme 
bliss form of Braham (paramanand). This kind of realisation is expressed 
beautifully in the verse of Sri Gurii Ram Das Ji quoted in the answer. But if his 
temperament means that he desires the knowledge of the Self (adhyatam) he must 
follow practices that culminate in the state of nirvikalap samadhi wherein nothing 
other than Svami exists. Both are recognised as effective and complementary by 
the author’. As the Vichar Sagar explains: 


nod fouge ows 3 93 Age Sta afe ne om | 

Age Gums g afe 3 Safe foram aeH sfra I 
H foHoH aH y afy 3 3 afsa as aH RAM | 
A AOH agHg ofs 32 3 we are are Hfsa 1 


If one is unable to perform impersonal meditation, 
he should fix his mind on the personal form of Ishvar 
If one is unable to perform personal worship, 
he should perform desireless actions devoted to Ram 


ee 


Considering the nature of the ananya bhakti taught by Sri Gura Ji and the necessity for an element - 
devotional sentiment in the path of nirguna upasand, the difference between these two approaches ei 
relatively minor. Ananya bhakti may ultimately culminate in the supreme, unbroken thought of BhagY? 

(Bhagvanakarvritti) in sarvikalap samadhi. Henceforth his sthdyibhav is the supreme bliss of paramana" : 
Certainly it would be incorrect to consider these forms of practice to be as divergent as Vaishnav sagt! 

bhakti and Advaita Vedanta. 
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If one is unable to perform desireless actions, 
he should perform only good actions with desire 
If he cannot perform these actions then he must die over and over again 


Vichar Sagar, sixth farang, verse 169 


45. The Flood of Maya 


URS A. Meters at TF Hot yess 2 FAA Cure ag feerae FB9 


Question 1. The flood of ignorance is incredibly powerful, what is the 
solution for preventing it? 


63g a. RA fag fae ens wis ns GIs 3, HE AS yrufs Cat coed | 
2. we WT TSF | 
3. AE nig omES Sst fed Se ag Set ase 
8. Ud fuses Adte ut ea aot Get 
U. fast fossa ifm, ma yee Hare yfyst S| 
E. MiG BS OGY ASE, nig fever, Users aS aay fea aad Sar | 
B, We Fors FY ASS, ng Sam, yard | 
tC. Me mse ier 3 | 
\. We tee fee pe uder S| 
40 MAS S WaT 5 Te 
AA. St ot RS os ugeer 3 | 
92 Bt MOAT mirust aad st, He Gaet wae | 
8. 8S ot er uged & es Sty} | 
8. (AO it FOE aor Her az) gu 
Mswer 7, 


difficult to acquire, 
2. And being difficult to obta 
3. Everyone recognises thi 
gross elements. 
4. But apprehension of the 


5. Tobe without it requires continual ractice and destroyi 
natural mentality; a a 


in makes it rare. 
S difference within life and Within the 


body does not end. 
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6. Adopting good actions, those without desire. These actions suit 
the bhagat. : 

7. Knowing that Truth is located at the Atma, the consciousness 
manifests 

8. And that one is encircled in bliss. 

9. By giving happiness, one obtains happiness from it. 

10. Even if the other is not aware of this. 

11. Then also from this, one is arrived at a benefit. 

12. The result of your desire also results in His happiness. 

13. Likewise by giving pain to others its result will also be your own 
pain 

14. “As you sow so shall you reap, such is the field of karam'! 


Commentary 


The phrase ‘incredibly powerful Maya’ originates in Gurbani: 


WS ade & AT Suge ar ase quater | 


The five elements undergoing twenty five fold subdivision, 
attachment, pride, jealousy, all constitute this immensely powerful Maya 
The poor person does not have the strength to conquer it, 
what should be done O Raghu Rai? | 


utg USTA Ho He HBAS nist UsES HTfenT | | 


The phrase emphasises the enormity of Maya’s nature; that which engulfs 
everything with great force at all times. As Bhagat Kabir Ji explains above, the five 
gross elements in twenty five subdivisions referred to in Vedanta as the 
parichikaran give rise to the mind, its qualities and every possible aspect : | 
objective human experience. All of this emerges from within the powerful ‘flood 
of illusion. Bhai Gurdas Ji explains: 


lesz Uta afs Ag fig fife Sf Beret | 


Sri Bhagat Kabir Ji, Rag Bhairo p.1161 | 


' Sri Gur Arjan Dev Ji, Rag Majh p.133 | 
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The twenty five fold subdivision of the five elements 
in which each guna meets with ‘friend’ and ‘foe’ creates this body! 


Bhai Gurdas Ji, Var 1 pauri 2 


Thus Maya is the root of creation or prakrti. The gross elements (bhit-s) arise 
out of the subtle, rudimentary elements (tanmatra-s). The five gross elements 
(mahabhut-s) are namely ether (akash), air (vayit), fire (agni), water (jal) and earth 
(prithvi). These constitute the fundamental components of all gross matter 
(prakrti). Therefore the five elements are the material cause (upadan karan) for the 
manifest diversity of the physical universe. Each individual element undergoes a 
process of parichikaran meaning fivefold subdivision. This enables the subtle 
elements to modify into the form of five gross elements. The process begins with 
the subtle tanmatra element first dividing in half. One half is then subdivided into 
four sections, each an eighth of the element overall. The half portion is then 
merged with an eighth of each of the other four ele 
having undergone pajichikara 
eigth of vayu, agni, jal, and 
variety of physical forms. Differences betw 
amounts of each element within. 

Vedanta holds that creation moves fr 
Produces akash, which Produces vayti 


°rgans of action (karamindriya-s) arise from 
Of rajoguna. From the rajoguna aggregate of a 

ran-s). Pran is the life force or energy flo 
Pran, apan, saman, udan, and vyan. Each con 


trols a particular form of energy flow. 
ee 


1 ; ee 
In the case of the fire element (agni), the wind element (vayit) which fuels it would be considered its ‘friend’ 
While the water element (jaf) which extinguishes it would be considered it 


S ‘foe’, 
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Prau is based in the heart, controlling inhalation, hunger and thirst. Apan is baseg 
in the anus and has the function of producing excretion. Saman is situated in the 
navel and helps the digestion of food. Udan is based in the throat causing the 
upward flow of prau including exhalation. Vyan controls the life force across the 
whole body. All of what has arisen in sattvaguna and rajoguna constitutes the 
seventeen components of the sukham sarir or subtle body. Vichar Sagar summarises 
this as: 


ties 2 uae fkafe aan nigrrs ttn fear of re Sa Fa Gurrea | 
3s TY SA AS ss 3s de Sot ae HUSA gu aA dio ae atea | 
ASe nia ves & fs Guns ASS oH Te vin firs ue ser Gurea 
ta fa SS ASS win as fEfeu ad aH fEfen oH vin 3 worfea | 


Prior to the Jiva, dependent on his actions, 

Ishvar desired to create a world for him to enjoy 
Ether, air, fire, water and earth are created, 

sound, taste, touch, visual form and smell sing of qualities 
The proportion of the mode of purity produces goodness, 
the proportion of the mode of activity produces pran 
Each element in the mode of purity creates an organ of perception, 
the mode of activity creates the organs of action. 


Vichar Sagar, fifth tarang, 165 


The five elements in the mode of tamoguna having undergone pajichikaran 
constitute the gross elements including the gross body or sthiil sarir'. Therefore the 
relationship between the microcosmic individual body (pindand) and the gross 
macrocosmic universal body (brahimand) is that the former is part of the latter. 


ee ee ar 
' There are four types of sthill sarir — born of the womb (jarayuj or jeraj), the egg (andaj), moisture a 
svedaj) and soil (utbhuj). Humans and mammals are born of the womb. Animals such as birds and (or 
born of egg. Insects such as lice and mosquitoes are born of moisture. Vegetation such as trees and € 

are born of soil. Sri Gurii Gobind Singh Ji states in the Chaupai Sahib: 


rim Han fan statu Gage wis safe ote eat | 


created by the Lord 
Born by egg, womb, moisture and soil, in this way countless are y the Lor 
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Both are part of the same thing since both are underpinned by the Self. Gurbani 
explains: 
rf gos et AS Fea Ay \ 


That which underpins the universe also underpins the body, seeking this one shall find it 


Sri Bhagat Pipa Ji, Rag Dhanasri p.695 


How can one remove this ‘flood of M 


aya’? Bhai Adan Shah Presents fourfold 
practical advice. Firstly ‘ 


engaged in practice is termed a chittaviksh 
consciousness’. These are said to be ni 
(procrastination caused b 


hrough contemplation. Thirdly, 
ind virtuous actions. Fourthly, one’ 
‘pon the source of truth itself, 


They are q 


scribed in verses 164 onwar 
llegorical 


ds of Rudravatar either directly or indirectly in the form of 
WarTiors, For example: 


Xamples include garab (mistaken Pride), krodh 
each of trust), and mad (intoxication), 
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effort is motivated by desire (mansa) and happiness (sukh), but only in their 
purified forms as the desire to know Braham (mokh iccha)! and to experience His 
nature as pure bliss (paramananda). 


46. Nourishments of the Body 


URS q. HaS Adte ut fast foo ugers 3? 


Question 1. Which one of the countless nourishments for the body is 
acceptable? 


@3g 


fae fan we Host Stet Te | 

Qsat suet wadt J | 

A foe ot wg urat Ay 2 at ohm se | 

A & asad, nig fegardt sot wate 

n we faa AST oy | 

TAS SAS soar J | 

Md DATS (dE) HIB TD | 

Ange Ate gut Hes 2 foen at, aera et yest 3 
A Ast ot Ae at ure 1 ge 


Atoms ew ny 2 


Answer 


— 


Just as anyone beholds the facade of a house; 

By doing this it is possible to recognise whether it is being 
cared for and preserved, 

To protect it from becoming decrepit due to rain water. 

If it has had no plastering and painting, 

Then it can be deduced that that house is not being lived in. 
It is required for the purpose of living, 

And that very requirement is meaningful. 

To live in the temple of the body means to obtain knowledge: 
This is to be found by serving the Saints. 


i 


CON AUP w 


desiring 


1 conviction in 
but more a tora ences 


' The emphasis in mokh icchd is not so much the desire for something, Wy sacrifice the mundane experi 


the absence of everything else. Very few individuals are willing to *™ 
they enjoy to pursue something that is apparently immaterial. 
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Commentary 


Of which ‘body’ and which ‘nourishment’ is B 
answer relates to both the sakham (subtle) and sthal (gross) bodies. The ‘facade’ 
denoting the outer condition of the house (gross body) is dependent upon the 


attitude of the house-owner (subtle body). By observing the house Owner's gross 
behaviour one is able to recognise whether that indiv:; 


hai Dya Ram referring to? The 


and attachments in both sarirs. 
to ‘live’ (gujran) set against ‘not 


portunity to ‘play the game of 
y not living: 


fess He gy fee 3 HAE | as flrs wrué feadt a ctf 9 


Just hearing of Separation causes suffering, not seeing the Beloved is indeed death 
Separated from the Beloved one cannot find solace 


Sti Gurii Arjan Dev Ji, Marti Ki Var p.1100 
Sti Gur i compels us to recognise the opportunity provided by this body: 


fhe Fata fess at sdine I faders fea 3a Basher 1) 


Meet with the Lord, the time is now 
Since you have found this body (as a human) at long last 


Sri Guru Arjan Dev Ji, Rag Gauri p.176 
antefore in Gurmat Sidhant only one 
£n is to acquire ‘knowled 
US a twofold a 
ar ' become truly al 

lle the Bross body 


purusharth, aim of life, is admitted 
ge’ of Parmatma. This is found through serving the 
"swer has been given for the dual bodies. The subtle mind 
ive, nourished by the knowledge given by the Sadh Sangat, 
is to be nourished through the selfless service of the Saints. 


ints. Th 
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47. Prayer 


YAS Q. Ameen weet TA Moet 8 aes UA 
2. F foerG varet uses afm gd | 

3. fer muses afr d | 
g 


faret 32 four 3? 


Question 1. To perform prayer is to request from God, 
2. Thus to what extent is that request said to be acceptable? 
3. To what extent is it said to be unacceptable? 
4. What is the difference between them? 
@sa q. Hale" Gat HHS BS V, Me MATS Jeet HAAS UT, Hoe des, ae 
35 UI | 
2. mmud mmAuHeret SAS, 7 ASH 2 ew Afe ot areas act gue | 
82 Il 
Answer 1. The suitable request is for the gift of good service and to ease 
the difficulties that may be on the mind and body. 
2. For the one in whichever life stage has not the strength to suffer 
the fruit of his previous actions. | 
Commentary 


‘What is an appropriate request to make in prayer’ is a question that 
presupposes the dual nature of the Self and Parmatma. Such duality is known to 
be an illusion by both contributers to this dialogue. Thus the question is 
applicable only to the context of the seeker rather than to the knower. The real 
intention of the question is not about prayer as such, but about what it is right t0 
desire. Because the devotee is making a request, it concerns a desire that only the 
Lord can fulfil. The first statement in the answer advises the seeker to request 
protection not out of any concern for the body but because more extreme forms ° 
suffering such as disease (vyadhi) make it difficult to remain stable within the 
necessary practices. Conversely, the seeker must not for a second allow a 
sentiment of ‘relying entirely upon Bhagvan’ to become an excuse for 3 
prevalence of tamoguna, meaning a sense of apathy and resignation. This can hav 
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an equally detrimental effect upon these ‘necessary practices’. Only through self- 
effort can the spiritual strength exist to endure the fruits of karam. 


48. Meditative Practice 


URS 


Question 


Answer 


NO eR 


) 2 


mee 


nisd fene oa Cue As we afde Sts | 


: Ud nisd fyHe og dt 3S Hoey feawu wie nicars fist fez 


faz odt mizer? 


Saintly persons are explaining the philosophy of inner-looking. 
But while performing inner-looking nothing is seen except 
uncertainty and ignorance. 


ine’ eGusde Sa, sous feg wat F gated Bfs | 

H oet aad mrGS Os melt Crete HS sox, yorR wag Biter 
gerd | 

Tou feafe act using | 

fue ofustent ofsafent As fxs Suet frerser 3 | 

fee Sat Fi ong eras fous ag Hees | 


Ten Sgt Hs feorars Sfmt 2 mine ys et ARoursars gerd 1 
8t Il 


Just as rich men construct underground cellars in their homes, 

If any person comes from outside, his eyes experience an illusion 
in response to the outer light, as the cellar is invisible remaining 
in the dark. 


Thus he does not see the form of that cellar. 
After stopping and waiting, it is then 
all things. 

It is even possible to read and write letters. 
Like this, gradually by concentratin 
and Parmatma are manifested. 


Possible to see and identify 


g§ the mind both the Atma 


j 
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ntial practices according to Gurmat Sidhant, 


Both vichar and dhyan are esse : 
Take for example the earlier quoted statement from Gyan Prabodh by Sri Guri 


Gobind Singh Ni: 
nifene mz fons J I Hee Hag HS J il 


(You reside in the) non-looking inner meditation, the eternal honour of all 


The ‘You’ being Braham is found in the ‘non-looking’ inner meditation, in 
other words within the state of non-duality arising through nirvikalap samadhi, 
This knowledge produces constant equipoise, the sthitaprajria or ‘steady wisdom’ 
praised in Srimad Bhagvad Gita. This is the supreme form of ‘honour’ referred to in 
the verse, for in this condition one no longer recognises pain or pleasure, honour 
or dishonour. Through his own example the Satigurii has repeatedly 
demonstrated the greatness of stable minded, ‘steady wisdom’. When Dati, the 
jealous son of Sri Guru Angad Dev Ji, kicked Sri Guru Amar Das Ji from his 
throne the Guria responded in a manner that mirrored Sri Vishnu Bhagvan before 
him!. With no consideration of the unimaginable disrespect shown by Dati, the 
Satigura immediately reached for and massaged the young man’s foot, concerned 
only with the pain his body may have inadvertently caused him. Svami 
Madhusiidan Sarasvati explains that the consciousness of the sthitaprajiia is 
desireless because of the absence of mental modifications’. Since praise (abhinand) 
and hate (dvesh) arise out of tamoguna, the stable-minded one recognises the 
delusion of both. No notions of honour and dishonour exist within that 
individual. He is unconcerned with evaluating the objects arising out of 
experience in terms of what is favourable (anukila) and unfavourable (pratikila). 


In the tenth skandh of Srf Bhagvat Purana it describes how Bhrigu Risht was sct the task of finding me 
which Lord among the trimirti (Brahma, Vishnu and Mahesh) was the greatest. When Bhrigu sg ae " 
Vaikunth, the realm of Sri Vishnu Bhagvan, he was greeted with apparent disrespect by the Lord. fap 
reclining with Lakshmi he gave Vishnu a kick to the chest, sending him to the floor. Without the a 
glimpse of anger or humiliation Vishnu knelt down and massaged Bhrigu Rishi’s foot, only aie Vishu 
the possible pain his chest may have caused the Rishi. This selfless reaction enabled Bhrigu to identi 

as the greatest of the Gods. 


? The fivefold vritti-s termed klesh are explained in answer 51. 
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This form of indifference is the consequence of becoming gundtita — to have 
transcended the three guna-s. He is unchanging and thus free of the mind’s 
modifications. Sri Guru Teg Bahadar Ji has said of the gunatitt: 


Og EY A eu Sut HS Il AY Ag we SF Sdt Ae das st we | 
od ffent so Brats Wa Ss Hg wifSrar 1 
dae Aa 3 3d fone arty ys wapyrar | 
MAT HOAT Hanes fants Ast 3 dd fear 
oy au fra uah otfos fu ufe you fee I 


That person who when in pain does not recognise pain 
Who does not feel pleasure, love or fear and considers gold and dust to be alike 
Indifferent whether being praised or slandered, free from avarice, attachment and egotism 
Remains detached from joy and sorrow, considers honour and dishonour to be the same 
Remains free of desire while in the world, having renounced all expectations and longings 
Untouched by lust and anger, within him resides only Braham 


Sri Guru Teg Bahadar Ji, Rag Sorath p.633 


This condition is achieved through the combined practice of both vichar and 
dhyan. Bhai Dya Ram's question is very pertinent because all of this is much easier 
said than done. Whenever one practices this ‘looking within’, all that is seen is the 
quibbling mind and ignorance. The answer in the form of an analogy draws upon 
the experience of entering a very dark space from a very bright space. 
Immediately our eyes encounter the illusion of blotting light which initially blinds 
us. Given a small amount of time our eyes adjust to enable us to see everything 
quite clearly. Likewise, in the initial stages of reorienting our ‘looking’ from the 
BrOss outside world of sensory experience to the inside world purely of chittavritti 
r mental modifications, a similar period of adjustment is required. At first the 
mind is tossed and turned with the ebbing flow of thoughts — the fivefold vritti-s 
In which rajoguna and tamoguna dominate. Through sustained effort, listening to 
and meditating upon the Guri’s shabad, meditating upon the Gurmantra, these 


Modifications of the mind become restrained. The mind ultimately becomes 
mmersed in the Brahamdakaravritti. This is defined as: 


FATE aaaseseal AAT tt 


The continuous flow of the mental modifications in the form of Braham, 
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the Self, unmingled with egoism 


Mukti Upanishad, 2,53 


This continous flow of singular thought wherein sattvaguna alone abides 
produces the ‘one-pointedness’ (ekagar) referred to in the answer. This js 
nididhyasan, also called samprajnata samadhi, in which the Atma witnesses the ever. 
flowing modifications of the mind in the form of Braham. Unlike other vritti-s, this 
concentrated thought about Braham is removed of misapprehension, doubt and 
uncertainty. The triputi of perceiver and percept remains, but with practice and 
patience this dhyan or ‘inner looking’ may eventually culminate in asamprajiiata 
samadhi - the samadhi due to the full restraint (nirodh) of all mental modifications, 


49. Indestructible Consciousness 


URS q. 336 nifeatt afer 3 | 
2. fas ag rehn? 


Question 1. Consciousness is said to be indestructible. 
2. How is that known? 


q. WAES Add t oA dient 3a sAs & feo adh der | 
2. fae feo cast 2 Stir nis ness Tater a | 

3. ud fxona d feae fee nes adt afenr | 

g. mwtuet foans om Aifanr deme 3 

u. AN ufe ad use Ht I et Il 


= 


Answer When the destruction of the gross body happens, the 
consciousness is not destroyed. 

Just as the seed sown in the earth becomes untraceable, 
But in the sight of the farmer it is not untraceable. 
With his wisdom he nurtures it. 


With the passage of time the seed manifests, 


oO Be 


Commentary 


The indestructible nature of consciousness (chetan) is a fundamental principle 
in Gurmat Sidhant. As Bhai Adan Shah explains, consciousness continues beyon 
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the rising and falling away of the gross body. This consciousness remains 
untouched by the perceptual experiences encountered in both the gross awake 


state and dreaming state. This consciousness is that which abides in the 
transmuting cycle of birth and death. Only the body is that which undergoes 
change. The body experiences birth and death by Progressing through six general 
stages, as alluded to in Vichar Mala: 


HoH MAS og fyo ufs fuss ea 3a oy ue frond G 20 & ors AU USA I 


Birth (conception) happens and then to old age then through change, 
with the sixth being the body's destruction 
These are the six modifications of the body but the Atma is of the form of self illumination 


Vichar Mala, 5" Bisram dohra 7 


The khat vikar or six modifications are conception (nimna), birth (janamna), 
growing (vadhna), decreasing (ghatana) old age (badalnd) and death (nash)'. During 
the course of these changes the Jiva is afflicted by the khat urmi, the ‘six waves’ 
that rise and fall on the ‘ocean’ of worldly existence, the bhav sagar: 


ue feard HOTS wig Hea | fea Ad a Bag gad 11 82 I 
em far ef yafs ae | wae Aa Hs & wa as Ut gt | 


The six modifications, birth and death, this body tells of both 
Mortality is to possess both hunger and thirst, 
the mind in every age looks for happiness and grief 


Sri Gur Pratap Stiraj Granth, Ras 5 Ansu 46 


The khat urmi are hunger (chudha), thirst (trikha), grief (shok), happiness 
(harakh), birth (janaman) and death (maranan). Their effects are categorised into 
those impinging upon the body, the mind and the life force. The body is in a 
Permanent state of change and transformation whether within or beyond this 


lifetime, yet the Self abides ever unchanging. As Kavi Santokh Singh explains in 
Sti Nanak Prakash Granth: 


Neti 


1 Thess are colloquial terms for the original Sanskrit bhdva-s of asti, jayate, vardhate, viparinamte, 
Spakshiyate and vindshyate. 


| 


be 


1° Sell 
tga R ae teeter as 
eae HIE nt 


a 
= ee ee. 


Te Sa 


= 
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HoH mAfs mig fefor yet | Ute da Has Bu om | ue fears MISH Hid att | 


There is birth and consequent old age, becoming feeble, death brings suffering 
Atma is detached from these six modifications! 


Sri Nanak Prakash, adhyay 68 


Sri Guru Ji explains that through the blessing of the Gurii the Jiva identifies 
with the real Self and is no longer afflicted by the khat vikar-s: 


set fA tS HS fafs us Tg BST I SSA sor wg sot fra fas 3 AGH ATT 


He alone gains admittance who obtains the complete and perfect Guru 
Says Nanak, those who build their house at this site do not encounter 
death, birth, or old age 


Sa Guru Arjan Dev Ji, Siri Rag p.44 


Bhai Adan Shah elaborates upon this with a metaphor; the seed (Atma) brings 
forth the visible form of the fruit (body) which manifests within the ‘external’ gross 
condition. Yet only the seed exists after the fruit has decayed away. The seed 
remains unseen but its existence can be deduced from the evidence provided by 
the gross form. The seed which is veiled within the fruit is the only aspect that 
continues through the growing and decaying (khat vikars) of the (human) form. As 


Bhai Gurdas Ji states in his Vars*: 
as fefs Ht Ae SE es eS TAT It od orf edzer Taf farsTT II 


Within the fruit is the seed that produces a myriad flowers and fruits 
The Lord alone prevails in liberated condition in the Gurmukh 


Bhai Gurdas Ji, Var 2 pauri 9 


a 
! Similarly Adhyatam Prakash states in the one hundredth verse: 


uz fears J Fa oH AS as 


The six conditions are of the body, but not of the Atma 


the 


2 In fact Var 2 contains a sequence of common Vedantic metaphors used by the author to convey ‘ 
a 


relationship between the Jiva and Braham such as gold and jewellery, water modified by different dy&* 


the colour of betel leaf. 
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The metaphor continues. The Atma that is seed-like can only be perceived by 
the eyes of the ‘farmer’. He recognises that it never disappears and that, given the 
correct conditions, it will come into fruition in its true self-realised form. This can 
be interpreted in two ways. The first is that the farmer is the seeker who 
understands how to care and nurture the seed to allow it to ‘manifest’. Through 
the practices and teachings described the seeker knows how to provide strength 
and nutrition to cultivate the seed. A second interpretation is that the farmer is the 
Satigurt. He is the one who nurtures the ‘fruition’ of that consciousness. He is the 
one who recognises something others do not see. Accordingly, one finds recorded 
in historical accounts instances when the Satiguri: recognises a Jiva reborn in a 
sub-human form due to his earlier karmic debt. In each instance the Jiva is 
provided with the most appropriate opportunity for mukti'. 


50. Sadh Sangat and the Natural Disposition 


1) 9. AWOAaS ot Got gags wrt 3 | 
2. FA fsaied gus, Fae 3 Ae nigus Ws | 
3. Ay sag adte At at 
8. Gad Sa ust rat wt ora FF oT I SATS A HAS 7 AIS A 
oF i 
U. Me Udde Vaist I A Ags HOY S AT Aas UA Bofent Gofent 
as ay HS Te Ws | 
€. md udfafs nae Gat & fag 2 HS dt ao fea fanr? 
ea 


a Rut | of Sri Gur Pratap Stiraj Granth Kavi Santokh Singh Ji narrates the occasion in which a performing 
ar was brought to the court of Sri Gur Gobind Singh Ji. Immediately the Gurii recognised the animal and 
Ummoned Bhar Kiratia, one of his attendees: 


YSH HOH Hfo fes se ar | mw as THA eT ST | 


‘ In i ts ° ° . . + 
Prior lifetime this was your father. He committed a great sin and has obtained the body of a bear. 


The Satiours . . 

day “ Fe Seance er ri his father had been a devoted attendee of Sri Gurii Teg Bahadar Ji. One 

this he was now being SUiilaied ie Sikh the request for prasad, the symbolic blessing of the Gura. For 

he had earlier denied the Sikh D Ne Satiguri relieved the bear’s suffering by feeding him the form of prasad 
"eoing so the bear died immediately, achieving a higher rebirth. 


as a ay | 
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Question 1. Great praise of the Sadh Sangat has been given. 
2. Thus this is an indisputable teaching, the reality of which is 
eternal. 
3. A teaching of Bhagat Kabir Ji; 
4. ‘Kabir, whether it is for twenty four minutes, twelve minutes, or even 
six minutes, however short it is, it is time worth spent discussing the 
Lord's qualities with holy devotees” 
5. Yet it is clear to see that many persons have spent countless 
years sitting and standing with (attending to) the Sadh Sangat 
6. Yet their natural dispositions remained exactly the same, why 
has this happened so? 
83g 9. wns fs ons FORA Tags - 
RAS THE FS IF IA i TAP SUH BT aT AAT II 
aad 32 Soe SAT i xe ter Ae et Tape I 
2. fast ct prea um zaaa set - 
RAT HY oS WET Ure GH MTS F TIT 5 2S I 
WATT HE PHS USA GH mA aT SH SA 
2. GA Aes, gO Aisa ot fess estfent 3 aT Ud Il UO I 
Answer 1. Asa statement of fact, Sadh Sangat is the essence of purity and 


peacefulness: 
‘Sometimes, they sit as great kings 
Sometimes, they wear the coat of a lowly beggar 
Sometimes, they take cleansing baths at places of pilgrimage 
Sometimes, as Siddhas or seekers, they impart spiritual wisdom” 
2. The evidence of the three guna condition is thus described: 
‘Sometimes, this being attains the holy Sadh Sangat 
From that place, he does not have to come back again 
The light of spiritual wisdom dawns within 
That place does not perish” . 
3. That place is marked with the sign of peace and purity 


' StI Bhagat Kabir Ji, Salok p.1377 


” Sri Gurl Arjan Dev Jt, Rag Gauri p.278 
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(sattvaguna) by the true Guri 
Commentary 


The necessity of attending Sadh Sangat is indeed an eternal teachin 
Vasistha, which is particularly ancient, describes the means to liberation as sam 
(calmed mind) vichar (enquiry) santokh (contentment) and sadhusang (association 
with the wise). These are referred to as the four gatekeepers of moksh (dvarapalah). 
The question of Bhai Dya Ram is given in his last sentence; what is the effect of 
this association on the natural mentality of the seeker? Using quotations taken 
from Sri Sukhmani Sahib, the answer first highlights Sri Gura Ji’s teaching that the 
sadh Sangat is the means by which gyan manifests. This manifestation requires 
both purity and peacefulness, terms used synonymously in this dialogue for the 


dominance of sattvaguna. Thus the Sadh Sangat is the ‘asthan’ or eternal location of 
sattvaguna. As the Satigurii has explained: 


g- The Yog 


HOD Usts AT at fagHs aS I AGHaS A a af ofs an I 


Great purity is obtained at this blemishless location 
The Sadh Sangat causes one to meditate upon Bhagvan within the heart 
Sri Gur Arjan Dev Ji, Rag Asa p.393 
The peace this brings has been described evocatively in the following manner: 
Ues Hise do ¥ des 3 vfs ats | deo des gas 3 Hiss ASHth as 


In this world it is said that the coolness of sandalwood 
comes from the cooling light of the moon 
But the company of the Saint provides peace 
far in abundance of both moonlight and sandalwood 


Sarukatavali, adhyay 11 salok 12 


A further quality of this sacred ‘location’ is described in th 


€ answer’s first 
quotation from Gurbani. The verse describes the different form 


S of desire and 


; és - 
Sti Gurii Arjan Dev Ji, Rag Gauri p.277 
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subsequent experience that arise when one gua dominates. Each figure typifies 
one of the three guya-s; the King who strives incessantly for ephemeral objects 
(rajoguua), the lowly beggar who clouds himself in apathy and dissatisfaction 
(tamoguna) and the pilgrim desiring to perform virtuous actions (sattvaguna). Set 
against all three examples is the Sadh Sangat, the ‘location’ of constant, non- 
fluctuating sattvaguna, emitting virtue and peacefulness. Crucially the Sadh 
Sangat is the location in which one obtains the teaching of the Satigura. Only 
through this knowledge can one become gunitita, liberated from bondage to the 
three guua-s of Maya. Bhai Gurdas Ji explains: 


aaHfy AG Ag Age Hels fee Yds YIN AGISH S ASA | 


In the Saintly congregation of Gurmukhs, consciousness is immersed in the Gurti's 
teaching, thus causing the knowledge of complete Braham, the Atma within all 


Bhai Gurdas Ji, Svaiya 137 


The ‘natural dispositions’ talked of by Bhai Dya Ram are dernonstrated by the 
types of personality described above. Everything that exists within Maya comes 
under the influence of the three guna-s. The great diversity of forms is caused by 
differences in the balance of these three. Similarly each person’s temperament is 
characterised by a preponderance of one of the guna-s over the other two. 
Although we may oscillate between guna-s, one usually dominates. To ultimately 
transcend the guna-s one must first abide in sattvaguna. The mind dominated by 
tamoguna has the qualities of inertia and dullness. It is plagued by laziness (alasya), 
delusion (sammoh), ignorance and fear (bhay). In the mode of rajoguna the mind is 
distracted and restless. Sometimes it is attached (rag), sometimes it is hateful 
(dvesh). It continually craves sensory enjoyment (trishna). However when the mind 
abides in the mode of sattvaguna it possesses virtues such as compassion (ay 
loving friendship (maitri bhavana), detachment (vairag), an accommodating ae 
(kshanti) and devotion (bhakti). Gurbani teaches that the Sadh Sangat — “ 
only stability but also the opportunity to transcend the guna-s throug e 

: ; 3s aoe : ding the Sadh Sang 
manifestation of gyan. But as Bhai Dya Ram explains, attenaing - "deed, it 8 
alone does not make the realisation of truth a foregone seroma unengage 
not uncommon to find those who attend the Sadh Sangat efile by years © 
and mechanical fashion. Despite the great 5 omen Pandit Gulab singh 
service, they fail to change their fundamental disposi" 
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draws a parallel between this kind of ignorance and the illogical behaviour of a 
fool: 


Sud 2A gata fue us Hs AOTSA A ua GF | 
cefs ora Caren & fos ara Hot nfs ys fea 


The fool drinks contaminated water from the barren land but washes his feet with nectar 
The fool throws splendid jewels to scare away the crows 
for the sake of being able to eat his millet grain 


Bhavrasamrit, svaiya 78 


To fail to act upon the teachings given by the Sadh Sangat is as foolish as the 
example here of one who wastes his incredibly valuable possessions on trivial and 
fleeting gains. Utter sincerity is essential for any abiding benefit to be gained. The 
seeker must possess absolute clarity about what he or she aims to achieve (iccha) 
within this life. As Satigura Ji explains: 


Afsad at Ret Hee IA a ad fas ae | 


The service of the Satigurii only bears fruit if one performs it with sincerity 
Si Guru Amar Das Ji, Rag Bihdgra p.552 
In the Sri Gur Pratap Suraj Granth the seeker possessing total sincerity is 


considered by Sri Gurii Gobind Singh Ji to be the greatest of five types (vidht) of 
disciple: 


us fafofs fitet afs aret! da at fa, her Rt 
fort 3 feat meset | ueH wid we at 3S I 


O Brother, listen to the five manners of Sikhi; one is vocational, another is imitational; 
the third is acquisitive and the fourth is faithful; the fifth possesses noble sentiment 


Sri Gur Pratap Suraj Granth, Rutt 3, section 34, verse 30 


at the: five the first is the dhandhe, the ‘vocational’ Sikh who is only motivated 
- - a oe conform to social conventions. The second is the dekha or 
“ational Sikh who imitates others by embracing Gurmat but only in the hope 


; SN Se | 
ay | 
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of achieving the same prosperity those others possess. The third type is the hirs; | 
the ‘acquisitive’ Sikh. The motivation to embrace the path was not prompted by 
the teachings of the Gurus. Neither has there been a desire to engage in any 
practice. The desire to become a Sikh was purely a form of spiritual materialism. ]t 
was the fulfilment of a selfish desire. The fourth type is the sidaki who takes to the 
shelter of the Gura. He would rather have his life ended than forsake his faith. He 
is praised greatly by the Guri. The last type is the bhav ki bhale, the one of noble 
sentiment, the most perfect Sikh motivated only by total sincerity who ‘day and | 
night holds the form of the Guri within his heart’. | 


51. The Form of Man and Budhti | 


UH q. HeRmat gu fem 3? | 
Question 1. | Whatis form of the mind and intelligence? | 
83d q. fA ae wT Te HG HI de 


>. maf an at meen de fea Si ‘He’ We | | 
3. dost fimreu orfect uses Gurfe 2 fond viza onal A fasosa 


g 

u. mid, HouTet at fads d | 

é. up urfea ct dgas Ho ue af Ssus at Tet | 

2. a, feedtnt fefimt $ Ba Sent Go | | 

t. usae nedet § adf ueetnit | | 

“. me fea sa ot uss fee msuis Cure agar ont weet | 

90. me nat fimreu vss gu tt ues fea Bd 3 TUS HS AE | 
finer wat AT zea eat ofa adh | : | 

99. me usHae ot sfo adh | 

92. AS as wie, Aet so gu adhe it ug 1 


Answer 1. If that thing is caused by pride and delusion | 
2. And if there is desire for sensuousness, then this is known a5 
‘mind’. | 


3. If decision-based intelligence produces material things it iS 
known as empirical ‘intelligence’ (vyavtharika budhi). 
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4. That is an accurate proof, 

And is the trait of mankind. 

6. | The consciousness of animals, et cetera, is confined to the state 
of ‘mind’ alone and does not go beyond it. 

7. In that state the human senses are drawn to sensualities 
through attraction, 

8. But these faculties are unable to recognise virtues and vices. 

9. And in the acquisition of sensualities, there is a complete lack 
of control. 

10. And oppositely, that which distinguishes between being 
attached to the intellectual form of consciousness and being 
attached to your root causal Beloved, such discerning 
intelligence (vivek) is said to belong to budhi. 

11. And that budhi is said to of absolute reality (parmarth). 

12. When it becomes perceivable it is described as the form of 
perfect wisdom (bodh). 


an 


Commentary 


Considering how integral these two components of the mind are to Gurmat 
Sidhant, it is worth exploring in detail the traditional model of human 
psychology. Beginning with the basic thinking processes, Tarka Samgraha, 
summarising the conclusions of the Nyaya and Vaisesika systems, defines 
cognition (jfanam) in salok sixteen: 


AAAAERe GUN sheets | ST fafa SyfaraaA 1 96 


Cognition (budhi) is the quality which causes communication 
It is knowledge, twofold as remembrance (simrit) and apprehension (anubhava) 


m Thus ‘thought’ in its broadest sense is the communication of knowledge 
Pile the dual processes of apprehension and recollection. The Dipika of 
nnambhatta on the same text clarifies this first statement as: 


TATE ara SATAY wa: | ge Rea aR 


TI} ‘sti is 
te characteristic mark of cognition is the instant knowledge that is the subject (gamaya) 


of t : 
f the consciousness in the form of ‘I know’ 
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This defines the anuvyavasiya form of cognition prevalent in the Jiva. This j, 
distinguished from the instant vyavasaya form of cognition, an example of whic} 
would be ‘this is a book’. The addition of ‘ant’ defines the second category 9 
cognition, one in which the prior thought has become the subject of inne 
consciousness. In other words the knowledge is modified into ‘I know this is ; 
book’. This further qualification highlights the subjective component that define 
everyday cognition. Arising with cognition is the necessity for a self-referential ‘] 
amness’ or ahankar. Nyayikas also argue that it is possible for the second form 
Cognition to arise without the former. Remembrance (simriti) is defined as: 


dearer ad Sale: 11 
Remembrance is the knowledge (jnanam) born of mental impressions (sanskar) alone 


It must be noted that this definition of ‘remembrance’ is not to be confusec 
with reminiscence (pratyabhijfia). Remembrance is the immediate and singula: 
recollection of knowledge in the case of recognising a cup as a cup. Pratyabhijiia or 
the other hand also contains within its definition the addition of a consciou: 
person who cognitively responds to the recollection of past knowledge 
Apprehension (anubhava) as the other characteristic of cognition is defined as: 


ahead SAP: | a Bera: saratsaereday 


Knowledge other than recollection is apprehension. It is twofold: conforming to the object 
(yatharath) and not conforming to the object (ayatharath) 


The Vedantic epistemological and psychological model is a critical extensior 
of the groundwork provided by these preceding schools of thought. Advalt 
presents a number of important modifications for it considers the above only é 
partially accurate description of objective cognition. Firstly the Nyayika peste 
of ‘jriana’ can only explain antahkaranvritti, the modifications of the mind, ite 
this form of knowledge is incompatible with the supreme jfana that lies = ie 
any sense of objectification described by Advaita. Secondly Advaita ay - 
idea that an initial cognition can become the objective form of another. ; ~ ea 
distinction between two forms of cognition, vyasvasya — cenap fie eet 
becomes redundant when we recognise that the anaanneen i _ ematnar OF tt 
heart of cognition. It cannot be that one form can arise 
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aad 
events within the intellect are accompanied by the witnessing 


i ‘T’. The crucial 
Vedanta Position on the na 


“pale ing Self, enabling it to 
experience an real, objective Teality, whi 

the self to be the unchanging witn » which acts as the causal 
‘instrument’ in these experiences!, 


aa Tara: | 2 | 
Yoga is the cessation of modifications in the mind 


The source of these modifications is the antahkaran, the fourfold division of 
reflected consciousness at the level of the Jiva described earlier by Pandit Kavi 
Harbhajan Singh. The components of the antahkaran are the man engaged in 
consideration, budhi the directing intellect, chit the conscious awareness in which 
this cognition occurs and ahankar which associates the interaction of these three 
with a sense of Self-idenitity (‘I have just thought...’). This division stems from the 
Upanishads with some ‘ommentators describing four components and others 


condensing the four inte man and budhi alone. Adhyatam Prakash explains this 
When defining antahkaran: 


MIS He Eft fas Fx gos Fors | 2a aes v aft yo nisnase fess | 


Ahankar, man, budhi and chit, one describes as four 
Another describes as budhi and man when describing the antahkaran 


1 
une Nyaya System argues that 
ith the mind. The mind is thus 

Version, Pleasure, Pain, etc. Th 


there exists a plurality of Atma-s actively perceiving objects through contact 
an agent of the Atma which of itself is possessed of attributes such as desire, 
. Nydya-Vaig ik e Atma is considered to be the bhokta, the experiencer oe oe 
among the digs 8 * System enumerates nine substances existing in the world terme ! ravy : — i 
(Prameya) it im fin both the mind and the Atma. Because all nine can be valid objects of percep 
Piss that the Atma can be perceived (prameya) by the mind. 


ae Ao Ree 
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The reason for condensing the other two components into man and budhi js 
because chit, meaning memory in this context, is needed for the functioning of th, 
active intelligence (budhi) engaged in the antahkaranvritti — the flow 6 
modifications arising in the antahkaran termed cognitions’. Likewise ahankap is 
essential for evaluating modifications with the subjective imposition of ‘I’ ang thy 
notion of doership. The man is characterised by the dual processes of sankalay 
(decision) and vikalap (indecision). Its function is to distinguish informatio; 
entering the antahkaran. Emotions, likes and dislikes all take effect here. The man i: 
unable to determine the ‘is’ or ‘is not’ of sensory information and thus relies upor 
this twofold ‘quibbling’ process. Budhi on the other hand is capable of decisive 
analytical reasoning. It affirms where the mind can only question. It is emotionles 
and logical. For the antahkaran to exist there has to be a division between th 
subject and object to enable the former to determine the nature of the latter. Thy 
the subject becomes the ‘I’ exemplified in question seventeen as the triad of see} 
seen and seeing. What of the forms of antahkaranovritti? Patanjali enumerates then 
as fivefold in the sixth Yog Siitra of the samadhipad: 


TAT ATA AHS TASTE TAT: | & | 


(They are) praman, viparyaya, vikalap, nidra, simratyah 


The five are correct knowledge (praman), distorted thinking (viparyaya 
delusion (vikalap), sleep (nidra) and memory (simratyah). The six types of prama 
constitute the first category of vritti. Misapprehension is the false knowledg 
produced by the five ‘afflictions’ (kleshas)?. Delusion is neither error nor corre: 
knowledge but a vritti which fails to correspond to reality. ‘The unicorn’s horn’ | 
an illustration of this. Sleep occurs when the other four vritti-s are absent. It is i 
tamogunic vritti which removes the awareness of the gross and subtle bodie 
Memory is the impression produced by the other modifications of the mind. The 
are categorised further into two types; the impure termed klishta and the pe 
termed aklishta. The difference between the two types is whether or not the pone 
modification has been caused by the five kleshas, the five ‘afflictions’. The “ 
vritti arises in sattvaguna and is called the vivekakhyati meaning discrimin 


} “a A should not 


sa. ham. 
(chetan) which is also referred to as chit when describing the essence of Bra 


? See the commentary on question 82 for a description of the five kleshas. 
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knowledge. Yet ultimately all vrittjs must cease to enab] B a 
Nihal Singh Kavindar explains; nanny. ae 


He who has 


Bhagvad Gita states: 


burned away the fivefold vritti-s, who 


MS RARE B08 8 Hoe cs a Ate gua a & any ema I 


| has seen the realisation of pure 
satchidanand, his name is Khalsa 


Bhav Sagar Setu, p.8 


7 Sel RACCIORRITTTL | Gea aos aTHRRA aTAR | 


O sinless one, 


The ‘prakashkam’ or luminosit 
quotation because it is ca 


Caused by ¢ 


etc. While the 
the active intel 
Gurbani explai 


amoguna. Thus throu 
“apacity to facilitate Braham vich 


lect which has the capacity 
ns of the man and ahankar: 


Among them sattva, being pure, is a revealer and is sorrowless 


it binds through attachment to happiness and attachment to knowledge 


Srimad Bhagvad Gita, adhyay 14 salok 6 


y of sattvaguna is translated as ‘revealer’ in this 
pable of removing the ignorance covering consciousness 
gh its own purification the antahkaran has the 
ar through vivek, sravan, manan and nididhyasan, 
an remains ever the seat of ahankar or ego-identity, it is budhi or 


to cause the mind to transcend itself. 


He Hots att Ars 3 ATE | 
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Not knowing the essence of true emancipation 
Within the ego is Maya, within the ego is Avidya 
From the ego are established the life forms 
Without Knowledge, other speech is mere quarrelling 


Sri Gurit Nanak Dev Ji, Asa Ki Var p.466 


The ego-identity of ahankar in combination with the man brings great suffering 
to the Jiva. The Jiva identity established by Maya-prakyti, veiled in the ignorance of 
‘I-amness’, projects onto experience a conviction in a variegated, diverse reality of 
sentient and insentient objects. Only through purifying the budhi, enabling it to act 
upon the teachings of the Guri, can this bondage come to an end. The quotation 
above also characterises the machinations of the man as ‘mere quarrelling’, 
highlighting again the incapacity of the man to unveil the Jiva’s true nature. This 
‘mere quarrelling’ is part of the inherently flawed nature of the antaitkaran, for it 
naturally possesses three defects or dosh: 


UA Il HOH HIS A HAS OA Je T Il SX Il nissase H Sto ea T Il 
H® feeu wires | Fe Go ste ct fafys de sa Has de 7 Il 


Question: How is liberation possible from the cycle of birth and death? Answer: In 
the antahkaran are three defects. Mal (blemishes), vichhep (distractedness) and 
avaran (concealment). Only when these three have been ended will liberation 


happen. 
Tattva Prabodh, p-13 


Mal literally means blemish, filth or dirt. It refers to the defective aspects of 
mental function whether that is sensory desire, egotism, cynicism, et cetera. in 
concealment of Jiva’s essential nature as Atma termed avaran is the result of maye 
shakti in the mode of tamoguna. In turn the Jiva identifies itself with the body. This 
concealment is combined with distractedness (vichhep or vikshepta) which js the 
result of maya-shakti in the mode of rajoguna. Due to the identification with the 
body, desires favourable to it are projected which subsequently produces 
emotions such joy, sorrow and anger. The two latter defects are Maya’s attribule 
powers of projection and concealment acting at the vyashti, distributive level ° 
the Jiva. When they have desisted through the efforts of the purified pudhi thet 

follows Brahamgyan. As it is explicitly stated in the Katha Upanishag. 


Translation and Commentary 231 


FRAA CT TEM FATA GerAAP SAH: 1 


But by the seers of subtle things, 
He (Brahman) is seen through a pointed and subtle intelligence (budhi) 


Katha Upanishad, 1.iit.12 


The perception of subtle things or ‘siksham’ in the above quotation refers to 
turning away from gross experiences to the practice of innerlooking. This is is the 


awakening of the budhi by orientating it toward meditation upon Parmatma. 
Gurbani states that: 


oToHfy afo yeret ys rH I We fade sfenr vee fesA tl 


The budhi of the Gurmukh is awakened and the Lord is glorified 
When the Lord’s lotus feet reside within the heart 


Sr Guru Amar Das Ji, Rag Gauri p. 232 


The quotation describes the simultaneous functioning of two components of 
the antahkaran, the mind space of chitta (the ‘heart’) in which devotion co-exists 
and interacts with the awakened budhi'. The witnessing sakshi kiitasth 
consciousness remains unaffected by the modifications of the antahkaran. The 
functioning of the budhi has the power to sustain the delusion of duality. It also 
has the power to facilitate the realisation of Braham. By making the vrittis pure 
and ever focused upon the great thoughts of Braham (Brahamakaravritti) the budhi 
can remove avidya. Bhai Adan Shah teaches us that vivek or discriminative 
intelligence is an integral function of budhi. Budhi has the capacity to distinguish 
the ‘root causal Beloved’, meaning the self illuminating Atma, from the mundane 
form of ‘cleverness’, meaning the behavioural intellect. When the budhi has 
facilitated this realisation what remains is absolute reality and ‘pure wisdom’. As 
Sti Gurii Arjan Dev Ji states in Bavan Akhri: 


a 


] P| ‘ a3 : 
In the Bhakti traditions the ‘heart’ is no different from the chittg since bhakti cannot b 
¥ . . e prod . 
the man or budhi. This is com the ae impressions (sanskar-s) which prompt iutieadene 
hriday or ‘heart’. See Pandit Ananta Das’ commentary on the Madhu a © in this 
Tya Kadambin : ‘ 
Chakarvarti. t of Stila Vishvanath 
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Parmatma is the form of the budhi residing in truth and peacefulness 
Parmatma is the philosopher's stone, contact which which one is transformed into gold 


Sri Guru Arjan Dev Ji, Bavan Akhri p.250 


Sri Gura Ji describes the form of Parmatma residing within the pure 
(sattvagunic) budhi in which the antahkaranvritti, the mental modifications, have 
ended (‘peacefulness’) and only ‘truth’ abides. Atma is not the budhi but the pure 
illuminating consciousness that pervades wherever the budhi possesses these 
signs. As the Guru has explained in the above quotation, Parmatmi is the ‘paras’ 
stone, contact with which transforms the object, but of itself remains ever the 
same, unchanging and unaffected. 

Through what means can the budhi eradicate the three dosh? Pandit Kavi 
Harbhajan Singh identifies a type of practice for the removal of each defect. 
Firstly, upasana in the form of ‘Parmeshvar bhajan’ (bhagti) and contemplating the 
great statements within the ‘Guru Shastra’ removes vikshep. ‘Discerning’ that the 
essence of Braham underpins both the microcosmic (pind) and the macrocosmic 
(brahmand) removes the dvaran. Dedicating the fruits produced by the 
performance of dharamic actions to God alone (naishkam karam) is the means by 

which to remove all mal. Commenting on the same topic, Mahant Surjit Singh 
Sevapanthi adds that avaran is removed by a combination of vairagya, vivek, khat 
sampati and sravan-manan-nididhydasan which culminates in Brahamgyan'. 


52. The Role played by Saints 


URS 9. A gS tan orf FISTS HA gE? 


Question 1s “He alone is deluded whom the Lord Himself makes so. He alone 


understands whom the Lord causes to understand’2 


—_ 


@zg 9, oes fee su fest same ofs | 


a 


! See Tattva Prabodh page 13 and Gyan Bhandara page 81. 


2 Seq Gura Nanak Dev Ji, Rag Prabati p.1344 
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Answer : ¢ 


' Sti Gurii Arjan Dev JI, 


ma Hat forrdbet fee foor fhes ufiur fsa As Gute - 
TOF TT AF SHS fs Ug We afe ar I 

UIeS Hel HE a wet Hee ar & ar y 9H 

Ye TH ald Ae a TC THE ATF i 

GAT aT AG TET BB TIE Os uly we y Vy TIE I 
HOW HIE PIT HiT AH A UTGyaTH wpe 1 

ADA BS & sat OTIS Te HE at hres 4 2 7 

Ae wre Het ufsaa Ae Ast ae 1 

He He Het stsare? tan a BRS AS WF 

Yat eat Wet Pet HS AG & UAE UTA AHS I 

TOR AF USF UTA FS Fd A BUF UTI BON UE I 


Praises and proclamations to the Creator enable the crossing 
over. 

And at the abode of the Saints and Knowers, there is the true 
teaching about this benevolence and grace — 

‘Your Saints are very fortunate; their homes are filled with the wealth 
of the Hari's Name. 

Their birth is approved, and their actions are fruitful. (1) 

O my Ram, I am a sacrifice to the people of Hari (Saints). 

I make my hair into a whisk, and wave it over them; I apply the dust of 
their feet to my face. (1) (Pause) 

They are beyond both birth and death and are the ones who benefit 
others. 

They are supporting life, inspiring devotional practice and helping 
(others) merge into Hari (2) 

They are absorbed in the truth of the True eternal order, 

True bliss (Atma Sukh) and true greatness are known from knowing 
You (3) 

For the people of Hari, I would wave the fan over them, carry water for 
them, and grind their grain. 

Nanak offers this request to God - please grant me the fellowship of 
Your holy ones.” 


Rag Siihi p.749 
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~ Commentary 


As Bhai Dya Ram has noted, this quotation from Gurbani appears to Suggest 


that the knowledge of Oneness only occurs through Parmatma’s will. Thus what 
role can self-exertion and the assistance of the knowers have in this quest? Bhaj 
Adan Shah removes the doubt in his disciple’s mind with another quotation from 
Gurbani, the purport of which is that the ‘People of Hari’ (Hari Jan), the Saints, are 
the means by which to meet with Parmatma. A ‘glorious praise’ is given of them, 
for they are beyond the cycle of life and death, meaning that they are Jivanmukta, 
Ultimately it is they who are ‘absorbed in the truth of the True etern 


al order’. 
They are are the ones who bring about the meeting with and merging int 


0 God. 
53. Three Forms of Suffering 


URS 9. AtSat SHAT @ eat fed Se fam 39 


Question 1. What is the difference between the sufferings arising from 


sattvaguna and tamoguna? 


83g q. BIT | ASe ee 3 He San, om Aus aE 
SHA A 35 Be Bd, ES dt As ase | us 1 

Answer 1. Dohra: A satoguni is in pain when his mind wanders in doubt, 
a rajoguni is in pain when he loses wealth and a tamogunt is in 
pain when his body suffers, the Saints have explained it in this 
way. 

Commentary 


The division of pain into three categories is an ancient teaching. Within 
Gurbani the term finay tap is used to refer to the threefold sub-division of pain: 


36 au faeders By IT Ae oft | 
(O Bhagvan) remover of the three sufferings, the destroyer of pain, the store of happiness 


Sri Gurii Arjan Dey Ji, Rag Todi p.714 


Translation and Commentary 5° 


Earlier in the dialogue the process by which the mind and body evolve out of 
the guma-s has been explained. Here this is built upon by attributing each form of 
pain, defined by the quality or guna in which it arises, to the component of the Jiva 
Atma manifested by that same guna. Sattvaguna pain is purely psychological 
caused by inner events in the mind. Rajoguna being the active quality in both the 
mind and the body produces pain located in the mind but centred upon external, 

ross events and objects. Tamoguna which predominantly affects the gross 
external condition creates pain in the form of bodily suffering. Thus all that 
ertains to the three guna-s encounters suffering in some form or other, as Sri 


Guru Ji has explained: 


3 oe Het Hfs met aE Bes ate I 


The delusion arising from the three guna-s of Maya has come, who can explain this pain? 


Sri Guril Arjan Dev Ji, Rag Malhar p.1272 


Bhai Adan Shah has presented a subtle modification of the adhi, vyadhi and 
upadhi categorisation of suffering. Adhi is suffering caused by the mind, vyadhi is 
that caused by the gross body and upéadhi is suffering caused by delusion. A 
complementary categorisation shifts the locus of pain from the three guza-s to the 
three different realms of existence’. This traditional subdivision is mentioned by 


Pandit Nihchal Das Ji: 
He Afss Aa UA ot a aes dt mr 1 fers fakrot vaso fyfe Su a TH II 


None seek to destroy the ignorance at the root of worldly existence 
Except the one who practices discrimination for the destruction of the three kinds of 


suffering 
Vichar Sagar, Tarang 2 salok 2 


The text explains that the ‘three kinds’ of suffering are caused by the 
adhyatmik, adhibhautik and adhidevik divisions of existence. Adhyatmik is that which 
concerns the ‘self’ and as a category of suffering refers to pain caused internally 


eg se narra aan 
' This division originates in the Samkhya darshana. See Sri Vacaspati Mishra’s commentary on the first of the 


Samkhya Karikas. 


. 
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by processes such as infatuation and lust. The adhibhautik refers to sufferin 
produced by gross physical objects. It is exemplified in older texts by thieves and 
wild animals such as tigers but includes all mundane, external, animate and 
inanimate causes of pain. Adhidevik suffering is that produced by supernatural 
forces such as certain classes of demi-god (yaksha and vindyaka), demons (rakshas), 
planets, etc'. The division of suffering into three forms is an ancient teaching as 
illustrated by the Samkhya Karika, an important treatise on the Samkhya darshana 
dating back to the 1* Century. According to the opening verse, to recognise the 


‘torment’ (abhighat) arising from the three forms qualifies the seeker (adhikari) for 
the inquiry into truth: 


gaaaerara area daadeash Say | 


From the torment of the three forms of suffering arises a desire for 
the inquiry into the means of ceasing it 


Samkhya Kariké, salok 1 


The seeker must recognise that the cessation of suffering cannct come from 
one’s own reasoning alone. Only through submission to the True Gur can there 
be knowledge of truth. Only the True Guri can remove the three forms of 
suffering. Only the teaching of the Gura can permanently quieten the mind of the 
seeker, making it possible to reside in one’s ‘own home’ ~ the essential form of 


Atma: 
ord f36 stfu Aare wereet | Teret Hs of fer whiz nest | 
By removing the three forms of pain (the Gurij) diminishes one’s suffering 
The Gurit's teaching brings contentment to the mind, 
causing residence in one's ‘own house’ 
Bhai Gurdas Ji, Var 3 pauri7 

54. Acceptance of Prayer 

URS 9. HAfasi ond d meas tue card | 


Ee ee ee - - »s - 
! Gyani Badan Singh et al present this definition of ‘tinay tap’ in the Faridkoy Tika of Sti Gura Granth Sahib. 
ya 
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Question 


Answer 


2. 
2. 


i, 
Zi 
3. 


HS eas 3 AS Ue feg | 
moe FER tio St fA SAS awe sot Ut) 


God is thus present, that is to say (God) is the perceiving One; 
Within all times and all conditions 


For what reason is a prayer from a person not accepted? 


fen SAS age odt Ut A RS act aster | 

OSS U, A feaShat fies Sadat Shy | 

ms dtag fox 8, $ ose Hae St, ub Shs | 

ud Hfent as Sot geen | 

Ud fA 2S suree, we, stag 2, ae foa stars footer 3 | 

St HS 3 FaA Udeet FI 

ms atdet 3 A ad, ufant 3 HS Stars art | 

3at feorAT mis furs, are Stars mus 2 ae | 

ms fA wT Bsa da st 3 

fea ATG 2 urfene 3 | 

Ae? st afoor 3H 33 wat Ast ewaita aaa Shot Shs | 
Users fes TaHAS &, nS sagenng = | 

m3 Gee fes det us TaHt = | 

nS Sat fea dat &, F feRs st A ee 2 2 fea men Set 3, F 
feRg iaS ag nisern as Us oat 

fen SAS Sot ASeT | 

m3 dd St Are net 3 | 

WO de Sot eet mut ag at on, AT eu 3S Pas mss Ifo rug 


This unapproved (prayer) is one that is not performed from the 
heart. 

An illustration is alike boys who have gone out playing and are 
sitting somewhere, eventually their mothers have come out and 
having met each other are sitting as a group nearby. 

One of the boys sitting down has become embroiled in a fight 
and is getting beaten. 

But the mothers have not summoned them. | 

But when the child is in trouble a boy nearby cries out. 
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6. Then the mother feels for him at her heart, 

7. And utters ‘Who has beaten my child?’ 

8. Then the boy is consoled through love and comforting. 

9. There is another answer to this. 

10. It comes ina teaching; 

11. The Master said that ‘there are three locations which have 
caused me melancholy; 

12. The bhagats in the dharamshalas and mandirs, 

13. The prisoners in the prisons of the authorities 

14. And the ill (suffering) from diseases; their suffering is brought 
to me in their prayers, but why bother trying to get rid of it?’ 

15. Accordingly these prayers are not listened to. 

16. And there is more teaching about this; 

17, ‘Oman, you do not run away from those pains and pleasures 
(and) the sufferings which are given to you by Me’. 


Commentary 


The answer's first illustration teaches us that only when a person is in actual 
trouble will Parmatma be moved to act. In the second illustration the Lord is 
saddened by three types of prayer; from the prisoner who deserves to be in 
prison, from the bhagat in the dharamshala who should not have any desires, and 
from the diseased to whom He himself gave the disease! In this sense the 


‘sadness’ described is due to these individuals praying when they should know 
better, as the final sentence clarifies. 


55. The Opportunity 
YAS Q. TSS H cast 3 fase fee cotta, A femrt 3, afemret 6 st 
niet 3 fa anit? 


Question 1. The state which is described in writings by the Fakirs is 
applicable to the Knowers, but does the seeker know that 
condition or not? 


Qs a gress aot mist us faa cas AT fomrst 3 Atop F iter O! 
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ee ere 


Answer 


Mm ooo MW 


oe 


A feu Gn eas &, A dt Gn set aed ora vere, st Bnd Cr 
TA AS FS IHS od Ger nis ATS ad | 

WS ME AUS BT A MHS AUS de | 

ms fest ushat Temit Jes | 

ST Zaz ner g | 

fae ust A Us wet uiter 3, Asi we gor ofan, aR Aan ate 
Us Sard, TH a Bo Fret oO ns fhe ut er d Fmt F, fee 
feaz, Fea J Ate 3 BA eas | 

oo Nee SAT 2 ag, Ast feg We 2 rer J AeeTR 

st meet d, A dat AY ot fSer ret od, fea Gx ar 2 afin 
MI, WAYS UT us dot, nS Aus ot more, A fee eag wie AS 
odt § 0, us feret was wat & Set act areer 

SH Are odd user 

dg Anat | fee HU Sans Hes nrus wae & as fea dh 2 
maT | 

fro ufen fees dis 2 a feta Sion F Ss Bofent ot ues st a 


THT MATT | 

fea feu GA fe 8 Sur rg, ae Fore GA GAE aS, Ha GA 
da at fe Set | 

ae nirust nineE corte B miter Star Hot GA PH ot Fer 
UU 


The exact state does not arise but the opportunity (for sucha 
state) happens for the seeker and the knower. 

In that state if anyone attempts to attack them with a dagger, 
even then he does not budge an inch due to the ras, and the 
end of the awakened state happens. 

And becomes unknowing of the onset of the dreaming state. 
And the sense-organs are empty. 

This opportunity occurs. 


Just as if a bag-carrier carrying a bundle has become 


PORES YES tT 
es 7 
“—" : 
Bs 240° 
hae 
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16. 


17. 


Commentary 


absolutely exhausted and ata given place he casts off his 
bundle, he sits and puts his head on his knees and at that time 
he is absorbed in accumulating thoughts. 
Then if someone catches hold of him he pleads for pardon, 
whenever having been in sleep he is then brought to alert 
wakefulness. 
Then he says, ‘that good happiness of sleep came, in that state 
I was gone, the awake state ended, and the dreaming state 
began’, thus it is said that this opportunity is brought to all, 
but the awareness of this is not known by the seeker. 
For this reason the seeker has not obtained the flavour. More 
evidence; 


One person having damaged his baggage became very 
sorrowful 
Similarly he placed his head on his knees and become 
engrossed in thoughts, becoming unaware of those sitting 
beside him 
He was then awakened by a Sadhi 
(The Sadhu) was then forbidden by a holy person 
On this he put his finger to the edge of his mouth 
And (the holy person) questioned ‘Why did you awaken him? 
Were he not awoken he could have gained three things from 
this; 
While engaged in those thoughts he would have been within a 
state of experiencing the literal acquaintance with that thing, 
and would have exhausted its vasna for ever. 
Though he may have regained his lost luggage when awake, 
the third great achievement would have been obtained — to 
have known the secret of that realm (of knowing).’ 


The term ‘granth’ has so far been used to refer to scripture, whether it is 
Gurbani or Vedanta. But now Bhai Dya Ram deliberately uses two Persian terms 
kitab and fakir. This signifies a different category of literature, the writings of the 
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mystics’. Not so much obscure esoteric literature but ra ther the description of both 
our present condition and the possibility of a higher mystical condition. This gives 
the seeker an ‘opportunity’ to reach the state Bhai Adan Shah clarifies to S the 
juirya avastha, the end of the awake, dreaming and dreamless sleep states. 

This ‘opportunity’ is twofold. The form conveyed in the answer's first 
metaphor is an affirmative description of awakening from ignorance. The bag- 
carrier delays ending his necessary journey by becoming engrossed in delusional 
thoughts, in the process forgetting the suffering he is currently experiencing. This 
represents our present condition as the Jiva Atma. Having become lost in 
ignorance earlier, the bag-carrier (seeker) is now awoken and able to recognise 
that his previous condition was only a dream. His awakened condition is a direct 
consequence of the description of wakefulness provided by the teaching. 
Conversely, to demonstrate the second form of teaching the bag-carrier is now 
made to meditate upon the falseness of the root cause of his ignorance. In the 
example given, the Sadht is spurned by the Saint for attempting to interrupt the 
necessary suffering of the bag-carrier. Although the action of the Sadhii seemed 
compassionate, its only consequence would have been to sustain the illusion. The 
‘flow’ of thoughts in which the bag-carrier was engrossed concerned the false 
notions of desire and loss. It is possible that within the carrier’s meditation he may 
indeed make the resolve to destroy the desire that resulted in his present 
emotional state. The Saint understands that the bag-carrier must break with his 
own root desire to end his suffering. The two forms of ‘opportunity’ either 
describe the necessary awakening from ignorance, or describe the painful 
consequences of one’s false attachments and desires. These are the opportunities 
found in the teachings of the mystics. 


56. The Essence of Karam 


YAS OSH SH SHAT UTD | 

nT fire fen ernst 2 ASH nme fg ag Sot BIE" | 
HOGH OG HOA RH mS Sat PEARS AST | 

fea fami | 

3a St St erAar? 


pe oe a oe 


' Presumably the ques 


a stigated 
by this point historica 


oy is referring to the exegesis of the Sufi literature that Bhai Adan Sbah had in 
y. 
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The essence of action is latent desire 


Question 1. 
2. Your mind does not conceive of any action without these latent 
desires. 
3. Action is performed by the subtle mind but the result is 
suffered by the gross body 
4. Whatis suffering? 
5.  Isitalso the result of latent desire? 
g3g q.  saet st eH S| 
2, fans Aas saa A tl ue Il 
Answer 1. All consequences are from these latent desires. 
All of this worldly existence is from these latent desires. 
Commentary 


The nature of vasna has been described earlier. These latent impressions 
which become embedded in the mind through our past actions, are oblivious to 
either the prior or future consequences of their own expression. But what is the 
relationship between vasna and karam? The answer explains that the root of all 
action is vasna. Everyday actions are prompted by some desire or other. Indeed 
an are shaped by three types of desire (kam): the ‘external’ or material (bahya), 
the internal’ or mental (antra) and the latent tendency (vasn@). In the example of 
eating an apple the latent tendency is the passing thought of wanting an apple, 
the mental form is to actively desire an apple and the material form is the apple 
itself. While the mind desires the apple and the gross body enjoys it, the root 
ie “4 — is the Gesine manifested by the latent tendency. In this way vasna is 
ea on But si influence extends far beyond everyday action. It also 

e Jiva’s bondage in the cycle of rebirth. As Bhai Gurdas Ji explains: 


ata sfat Ag AdtS ot aTAAT gor re AS II 
fefs fefs Sfe eee farrst Tet HOH aE ure I 
Age after age desire (vasna) for the body causes its birth into the cycle of birth and death 
The secret of these changes is understood by becoming 4 ‘Knower 


phat Gurdas Ji, Var 1 pari 
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Our own cycle of birth and death is sustained by the fruit of our actions. For 


15 long as his actions are motivated by desire the Jiva experiences the bondage of 
having to live through their consequences (karam phal). As a result the Jiva suffers. 
Unlike the Jivanmukta, the Jiva considers himself to be of limited consciousness 
jue to miil avidya. In turn, this identification (fadatmaya) produces his sense of ‘I 
am the doer’. But, he must possess a body to be able to act. Accordingly 
consciousness is identifying with the insentient gross body and the pain and 
pleasure experienced by it. The Jiva forms attachments to the objects of pleasure 
through the influence of rajoguna. Fear and anxiety then develop in the mind 
when it is afflicted by tamoguna. This causes suffering at the psychological level. 
Fear prompts action, which create vasnd, causing desire and further anxiety and 
fear. Thus all Jiva experience is caused by vasna. 

How can anyone put an end to this vicious circle? In the Yog Vasistha the 
effacement of these latent tendencies (vasnakshya) is mutually dependent upon the 
dissolution of the mind (manondash). Gura Maharaj explains: 


wit Hon eg faons fag Te oA foo set 11 
sdurene aaufe urn AS Ast at Ge wot II 


Destroying both longing and desire one knows that 
the mind’s hope and despair arise from the three guna-s 
Thus the Gurmukh obtains the state of turiya, through the protection of the society of 
saints 


Sri Gurii Nanak Dev Ji, Rag Asa p.356 


According to the Tattva Kaumdi everything apart from unconditioned 
consciousness (chetan) is ina permanent state of transformation: 


BicteroraRonaay fe wrat sea PafeaRs: 


Everything undergoes change every moment except consciousness 


Tattva Kaumdi, Karika 5 
For this re ‘ 
undergoes eric the mind, being consciousness reflected in Maya-prakrti, also 
flickering flatna hi Modification. Vritti-s rise and fall endlessly like the 
“n oil lamp. Sti Gurai Tee Bahadar Ti explains: 


xin Vivek Pradipika 
Aa feg Hs afes o ret u due fyAa Afa was 3 ot 3 fag s got | 


O Saints, this mind cannot be restrained 
It becomes restless whenever desire dwells within it; it is unable to remain steady 


Rag Gauri, p.219 


JIS HO vs fefR aG wes mas afy sos I 
og ae fea fafa & A og Hats of HHS II 


This restless mind is chasing after all ten directions 
yet one must become fixed within the Immutable 
Says Nanak, whoever knows the method for achieving this, 
recognise them to be indeed liberated 


Rag Dhanasri, p.685 


Because it has been established that chetan is immutable it means that the 
restless, mutating mind cannot be an eternal reality. Thus the mind stands in 
opposition to knowledge of the Self. Manonash is brought about through restraint 
(nirodh)'. The practice of making the mind one-pointed (ekagar) in sarvikalap 
samadhi then culminates in nirvikalap samadhi in which consciousness becomes 
entirely free of modification. Patafjali makes clear in the second Yog Siitra of the 
samadhipad that restraint (nirodh) produces samadhi: 


_ 
del be: F4SUSFEMAA Il 
Then the witness becomes situated in his essential nature 


In the context of the preceding siitra the term ‘essential nature’ ool 
indicates the absence of any modification (vritti), which is samadhi. In ion 
Sidhant meditating upon nam makes the mind ekagar and is the precursor 
nirvikalap samadhi. The Bhats explain: 


ing t 
= i the fourfold sg listening 
' Restraint is achieved in the path of gydn through the a naieuggt oaks st sadhana and it 
templatin and profoundly meditating upon the ; ng. According “tion? 
Bhe Sicbuakiraxiuen of Sri Madhustidan Sarasvatt, in the case of eo hakti the heightened e™ 
dete “abun? the mind (chittadrufi), restraining and making it one pointed, 
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fea His usy fturfe geersr | AS Rove Aer faftoorsr | 


Meditate with one-pointedness on the Lord, the giver of blessings 
The support of the saints is ever manifest 


Sri Kal ji, p.1389 
Afg Ay web fea fests fae we | 


Truth is to know the true Lord through immersing the mind in one-pointedness 


Sri Bhikha Ji, p.1395 


The Jivanmuktiviveka by Svami Vidyaranya draws a parallel between the 
practice of restraining the mind (nirodh) and attempting to control an animal. One 
method is to force the animal to behave through beating it and shouting at it. In 
doing so it runs around wildly making a great noise. Instead the favoured method 
is to calmly coax the animal to behave through rewards of hay. Likewise, slow 
progress is made by forcing the mind to behave through practices such as hatha 
yoga. The ideal practice calmly controls the mind. Meditation upon nam 
culminates with absorption into the constant thought of Braham 
(Brahamakarvritti). In this sarvikalap samadhi there remains the mind’s modification 
into the witness and the witnessed vritti. Yet Sri Guru Ji has explained that only 
when one is firmly grounded (fsan) in the ‘empty’ nirvikalap samadhi can 
‘complete’ non-relational Braham alone manifest: 


Ha RHO Tet 3d MAG || ALG YH UTS ST HHS Il 
Seated in the cave of empty samadht dwells only complete Braham 


Sri Guru Arjan Dev Ji, Rag Ramkali p.894 


This manonash is mutually dependent upon the absence of desire. The process 
is termed vasnakshya meaning ‘to dissipate latent impressions’. Impure vasna is 
removed by replacing it with an opposite, pure vasna. This can be illustrated with 
the example of strong attachment (rag). Ultimately rag gives rise to the sentiment 
that ‘let everyone that brings me happiness become mine alone’. That latent 
impression creates blemish (mal) within the mind. Through cultivating the 
sentiment of friendliness toward all beings (imaitri bhavana), the original impure 
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2 impression is replaced with ‘everyone’s happiness is indeed — ee - — 
- desire lying at the heart of strong attachment has been remove an ni - ya 
detached, pure latent impression. This is aided by performing ae ; at Tack 
any motivating desire other than devotion to Bhagvan. Pandit Tara Singh 


Narotam explains: 


mimes 33 area at wisnis fafefs nfos usd] at yust aeeu sat 
adte 3 | set ust a usn He an fafa agH a sora Afys foro 


SoH ot ada d fanant aot Fst usH Shgs at sat J | 


Kaivalya bhagti is described as obtaining supreme bliss through the cessation of the 
great work that is the quality of ignorance. In order to obtain the renunciation of 
the absolute root of lust and worthless action, one should perform naishkam karam, 
for within naishkam karam is indeed bhagti of supreme Ishvar. 


Sri Gurmat Nirnay Sagar, p.134 


Thus cultivating pure vasnd-s is necessary to draw the mind toward practice 
(sadhana) and ultimately into the meditative absorption termed sana. Does the 
friendliness of the Jivanmukta indicate the presence of pure vasna? Pit SO, 
because prior to Brahamgyan the seeker adopts the practice of maitri bhavana “ 
the sake of purifying the antahkaran. Following Brahamgyan, in the absence 0 
desire, ego and vasnd, these pure behaviours arise naturally: 


gon forrast & Utea Fa | Gon fomrst fags 3 fsauar | 

Aun famrrat & ardt mifsrs 1 gon famrat a 3 Bur 
His wud J AS 3 Ste i YoH femrst at As Gufs yfenr 
gon fomrst usBuarg Sura I | 


The Brahamgyani is always patient 
The Brahamgyani is the purest of the pure 
The Brahamgyant is without egotistical pride 
The Brahamgyani is the most exalted of the exalted 
In his mind he considers himself the lowliest of all 
The Brahamgyani is compassionate to all 
The Brahamgyani is keen to benefit others 


Sri Gura Arjan Dev Ji, $77 Sukhmani Sahib 
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This selection of statements describes the behaviours that arise spontaneously 
e who is free of vasnd. These include patience (dhiraj), purity (soch), the 
absence of ego (abhiman), humility (nimrita), compassion (karuna). The 
prahamgyani is the ‘purest of the pure’ meaning that all blemish (mal dosh) has 
peen removed permanently. Sureshvaracharya states: 


STAIR CARTAN TOM: | Saeaet Hares A A aA: 


The qualities such as non-enmity (advesh) and so on exist without effort in one who has 
awakened to the Self, but they do not constitute a means for him 


jn the on 


Naishkarmya Siddhi, 4.69 


A seeker cultivates these virtues as a ‘means’ to overcome his natural 
disposition and purify the mind. This is not the case for the knower who is 
entirely free of aspiration. He has nothing to cultivate. Instead his behaviour is 
pure, selfless ard spontaneous due to the very absence of desire: 


ad ach eaee a Guard saad: | aha: Ga: Hla: Caaeraaaeae 
What will be a source of anger for he who perceives only one Atma in the bodies of friends, 
enemies, and himself — just as one perceives the same body in all of one’s different limbs 

Naishkarmya Siddhi, 2.18 

Having cultivated the pure vasnd-s which sustain both practice and 

detachment, to become entirely free of desire then requires the removal of these 

on ao also. Sri Gura: Nanak Dev Ji explains in the first verse of Sri Japu 
t Sahib: 

Ae Afs o Jeet A Ast we ed II 
One cannot achieve true purity even by performing countless purifying acts 


heed nag that pure vasnd alone cannot bring the absolute purity of 
Siriaas ractice oa ‘ en he has become well established in samadhi through 
: P cexer must then end the sense of doer-ship residing in the 
ntahkaran. He must end all desires including those prompted by pure vasna 
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ee becoming free of desire, termed naishkarmya, is synonymous with 
ecoming free of vritti, As Yog Vasistha explains: 


aed fF aaa Hla: Sasa: | Teed SR Aenieaahs aa | 


Bondage is certainly bondage to desire, thus liberation is dissipating desire 
Give up all desires including the desire for liberation 


Laghu Yog Vasistha, 18.20 


The consequence of ending desire is that he remains situated in the present, | 
unconcerned with either the past or the future. Sri Guri Gobind Singh Ji explains 
that knowledge of Braham removes awareness of these ‘two times’: 


eos yet fens AGU I 
(Braham is the) destroyer of the two times and the very essence of compassion 
Sri Jap Sahib, pauri 199 


Thus the dissipation of vasnd-s, the restraint of mental modifications, and the 
performance of selfless actions are all preparatory stages. Ultimately only 
knowledge (gyan) ends the mind, desire and suffering. 


57. The form of Vasna 
YAS q. mAES Adee st use Tes | ; 
> wea aan ot fie users 8 GS SES ,, UTA, fites, fant H%, 
fsor of ars ease As foseHat Jet, A YH | | 


5 usanad, fre fA cue Pad IT | 
g. fasta ena He J, gu fener? 
Il. 


accumulate 
jthout | 


The non-existence of the gross body happens as we 
And karam-s are of three types; (1) fruit-bearing (2) rae 
(3) in progress; except in ordinary dealings these are 


latent tendency. 
j j i t ten 
3. Even in the case of sexual desire, without this laten 
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does not happen. . 
4. Because all this arises from latent tendency, what is its form: 


Gad 9. USHS ASA a fea 3 A fae USO mds Hats ofS farrat nbs 
Hats 2 | 
2. fox nafs 3, Adte ot dae Ase tt fan aa Tet 3 I ud I 


Answer 1. _ But the root of each and every thing is this, that just as Parbraham 
is infinite power, likewise the Knower is infinite power. 


2. Longing for the body is in all, which is all due to that singular 
power. 


Commentary 


Bhai Dya Ram seeks to establish the form of vasnd, by which he means its true 
nature. He begins by establishing the relationship between vasnd and three factors 
considered to be instrumental in the bondage to the cycle of birth and rebirth, 
namely the gross body, the three forms of karam and sexual lust. Desire cannot be 
located within the gross body because the latter is, of its own nature, relatively 
unreal. He also recognises that karam-s when removed from everyday experience 
are desireless. Karam is of three forms; sanchit meaning karam that has been 
accumulated through the actions of former births and that has yet to bear fruit 
(this is also termed andarabdh karam). Prarabdh' are past actions which have 
Produced the present life and are already bearing fruit, and the third kriyaman are 
actions being performed in the present life which wil] bear fruit in a subsequent 
life. Pandit Gulab Singh conveys the nature of karam in evocative poetic style: 


fafs yos orto BSHS FSS tea & wa Stsfy ned 
8S J SS OI AS AS a Ha OTT Aa fSty fe foe 
for tes std So AH SA Saw & ay sty figs | 


' OF the prarabdh component affecting our present lives there are three forms 
alternatively referred to as mand, madham and tibar. These Produce different et ih 

or some it produces enjoyments, like those experienced by Raja Junith. Fen ade og In different individuals 
€njoyment as was the case for Sukdev and Bamdev. In the first example there j €TS It produces the Temoval of 
and obtain enjoyments, while in the second example all such eiiibemenss ; iS an 4pPpropriate effort to desi 
Karam, prompting a desire for liberation. are destroyed by the fructi fying 


> Iccha, anicché and Paricchg 
> 
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The good and bad deeds made in former lives have come together 
to bear fruit in this world (lifetime) 
All of the fruits are given and no one in the world has the strength to destroy such fruit 
It is like watching a puppet show at night; transfixed by its illusory influence 
Likewise people wander under the influence of karam 
In this existence unfathomable are the ways of the Lord, and all have faced defeat 
who have failed to understand the ways of that One 


Bhavrasamrit, svaiya 34 


However, Bhat Dya Ram correctly deduces that each component of karam is 
clearly not the form of vasna, for when there is no desire behind these actions they 
cease to produce any karmic fruit (as is the case for naishkam karam). While sexual 
enjoyment is considered to be the creative act that causes the manifestation of an 
individual, again it is reasoned that even this cannot occur without being 
prompted by zasna. 

According to Bhai Adan Shah vasna is the cause of ‘everything’ within this 
diverse, objective reality. What then is the cause of the vasna? Parmatma possesses 
‘infinite power’ to create and manifest. The ‘knower’, as opposed to the agyani, 
recognises that he is nothing other than that same unlimited power. This is the 
intended meaning of Sri Guru Arjan Dev Ji’s description of the Brahamgyani as 
the ‘creator of creation’. Everything arises out of this one unified power or ‘shakti’. 
At the samashti, aggregate level the iccha of Ishvar brings about the colossal 
manifestation. At the vyashfi, distributive level the vasna of the Jiva causes the 
‘world’ he projects onto objective experience. Dynamic and creative is the nature 
of consciousness when associated with Maya, something the term ‘shakti’ 
appropriately conveys’. Gurii Maharaj explains: 


' In fact in the second chapter of the Paiichdasht by Svami Vidydranya he uses the same term to describe this 
active and creative aspect. The shakti which manifests as Maya and avidyd is not the same thing as Braham, 
but is a potential within Him. Bhagat Kabir Ji states on page 342: 


fed Ha Rast fea Ho AE II feg ne Us 33 & AE | 
This mind is shakti, this mind is Shiv, this mind is created Srom the five elements 


This mind constituted by the five elements is established by Maya (shakti) and at the macrocosmic level takes 
the form of Ishvar (Shiv). 
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ste get fea nafs 
d Surfer i yor urfinr ar ot 3 erfime | 
One power as three guna-s created everything which when reflected is known as 
Mahamaya 

Sri Gurii Arjan Dev Ji, Rag Gond p.868 

Apparent creation is caused by this one shakti termed the ‘great illusion’ or 
Mahamaya. Clearly a distinction is made here between the aggregate creation of 
Ishvar termed Mahamaya and the distributive creation of Jiva elsewhere referred 


to as agyan or avidya. Throughout Gurbani the Guriis have adopted the Arabic 
word kudrat meaning ‘power’ to convey the nature of Mahamaya': 


AS Sct gedls J afeg aga urat aret ure I 
All this is Your power (Maya) You all powerful One, 
Creator, pure one possessing the pure name 


Sri Gur Nanak Dev Ji, Asa Ki Var p.464 
aes ats & afar Afe II 


As a result of that power (Maya) Parmatma pervades everywhere 


Sri Gurii Nanak Dev Ji, Siri Rag Ki Var p.83 
ques feg es" UAT Il 


This power causes the one to become countless and expansive 


Bhai Gurdas Ji, Var 1 pauri 4 


St A een 8 eee 


'In Potht Asavarian Bhat Sehaj Ram refers to the same as ‘Nirankar’s shakti’ and ‘kudrat’. Pandit Sher Singh 
erms that have been used to 


Ji in his Sri Bir Mrigesh Gurbilas Devdhara provides some of the numerous ¢ 

describe this first cause including agydn, prakrti, pradhan, karan, the iccha of Ishvar, mahamoh, mahatam, 
famisra, mahatamisra, andhtamisra, avyakat, avidya malin sattva pradhan, shudh sattva pradhan maya, 
Shakti, kudrat, neti, bhavi, samrath, bal, sankalap, trehguna maya, among others. 
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jshvar is untouched by the influence of Maya just as the sun is untouched by 
th ” ts it illuminates. Indeed He is the controller of Mahamaya. Si Gurg 
eas Jiconveys the exact nature of this relationship by drawing upon the 


deities Mahakalika (shaktt) and Mahakal (Ishvar): 
gas Ads fad SHS 3<"Ot II 


The Goddess Bhavani dwells in the protection of His lotus feet 


Sri Guru Gobind Singh Ji, Akal Ustat 


Bhavani is the amiable form of Shiva Maharaj’s consort. Representing Mayé- 
shakti, the verse demonstrates her subservience to Ishvar. Thus Maya is not an 
independent ontological reality as some Vaishnav schools of dualistic Vedanta 
maintain. However, this position does locate Gurmat Sidhant at the endpoint of 
the evolution of Advaitavad'. In the centuries after Bhagvatpad Adi 
Sankaracharya, various Svamis took to defending the concept of Maya by 
accrediting it with a degree of ontological reality (bhav rip). Once the concept of 
Maya has become synonymous with the three guna-s it possesses some tangible, 
dynamic nature. Gurmat Sidhant takes this shift in emphasis even further. 
Without allowing for any actual parindmvad to creep into the philosophy, the 
Guriis uphold the distinction between Ishvar srishti and Jiva srishti presented in 
later Advaita works such as the influential Parichdashi. Despite being a projection 
within consciousness reflected in ignorance, the thought (sankalap) of Ishvar which 
manifests creation is considered by the Guris to be a thought possessing intrinsic 
‘truth’. In this sense creation encountered in the vyaviharika phenomenal 
experience of the Jiva should not to be considered empty falseness. What is 
abjectly false is the secondary ‘creation’ of the Jiva, the projection of its own 
separate, autonomous identity and preoccupations onto this phenomenal 
experience. Pandit Ishar Singh Ji Kashivale explains: 


7. Sin 

A oe ener Sarasvati, the great 20" Century scholar of Advaita, critiqued what he considered 
ar ha po ici in post-Sankara Advaita. One of his most important criticisms ye 
rollaedianee or — of “7 avidya. He rejected the later’s conceptualisation of avidya because it attribute 
Pa nd foe reality, its positive element described in anirvachanyatha khyativad. He argu 7 
ice _ : t Advaita Vedanta entirely open to the pointed critique of Sri Ramanujachary? 
spre 7 mr la problem is that it goes against all systems of logic to argue that knowledge (of tr 

& possessing ontological being (Maya). 
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A foerara fifo 31 AR foro ors om APS ote fifo BS aT ST | 
aa ot Ba ‘AAS us o gud aa gu net wien” fen Fae a UTS 
Hara faa oH YNSHT Agu Aen de ofe Af fen wfs gu fqafeor 3 1 HA 
dt a wan de feforet ont aS use ast A fra ate figafe fifsor gu 
S| feno ost fara 3 | A fen yore 2 fewran Ba AAs a aT uA 
| ‘dd gu ondt orfenr’ A etat feR HATS ue at wie YHSHT AGU Aor 
ge afe Aft fina vfs fgafe 3 1 wa ete gu a est 3 Fon de ofe AT 
a fag Hara oH SS Ast faonit ¥ fest eas Ht ag da at HF fer a | 
F aA A nae fiorn fag aed ot eet’ A fen usa Sas aes a TSU 
HH Te He gu A fact 3 1 nie tte aaa oes o facto 1 A Aaa ot 
nifss JT UNS oT AOS Agu UNSH gu ot A fqaet 3 A APS Agu d I 


The chidabhas is false. Thus in this way the Atma is said to be both true and false. 
Indeed, it is said ‘the world is the form of Hari, Hari’s form comes to one’s sight’. 
The teaching of this shabad is that the essence of the world is the form of Parmatma 
as the sun, moon, etc. Thus this is the true form of creation. In this way to project 
onto the sun and the moon the notion of being people of kshatriya lineage is the 
form of false creation by the Jiva. The name for this is also the ‘world’. Thus from 
this manner of contemplation this world is understood to be the form of Hart. “The 
sight perceived is Hari’s form’ thus here (in this shabad) the meaning of the word 
‘world’ is of a true creation in the form of Parmatma as the sun, moon, etc. And for 
the Jiva form, the sun and moon are attributed with personal meaning (both 
understood to be kshatriya) but such a ‘world’ is destructible. All of this has been 
explained in Sri Guru Granth Sahib Ji; ‘All that is seen shall come to pass like the 
shadow of a cloud’ thus this explains the essential nature of the Jiva form of 
creation. Furthermore as a result of creation this Jtva creates. Thus indeed all is 
non-eternal and also the indicative form of Parmatma, indeed this creation is 
Parmatma’s form, which is thus His true form." 


Sri Gurmat Digvijay, p.109-110 


——— 
According to the Vedic astrology known as Nakshatra Vidya, the nine planets it enumerates hav 

lifferent anthropomorphic qualities including caste, appearance and even emotional temperament. ca i 
Sun is Kshatriya by caste, the Moon is a Vaishya. The two are considered to be the royal coup! ile the 
eavens, the Sun as King and Moon as Queen. With pink eyes, a square bo Sosa at eee uple of the 
ature the Sun complements the Moon's faint complexion, beautiful eyes and mild tem F oe erent 
singh Ji all of this typifies the false projection of the Jiva. Per. For Pandit [shar 
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In this sense, Gurmat Sidhant reconciles the statements in the Upanishads in 
which Bhagvan wills the creation of the universe and its diversity without 
compromising the complete non-dual identity of Jiva and Braham. Thus a 
relationship is established between Vahiguri’s thought (sankalap) and Mahamayé. 
This thought of Vahigurii containing within it the desire (iccha) for manifestation 
is explained by the Gur to be the ‘order’ (hukam and agya). 


58. Pure Nourishment 


URS 9. Bund fans afde ds? 


Question 1. | Whichnourishment can be described as pure? 


i 


aos more ushast fest yrus de, 3 aH fags oT de | 
HO nrg AS Ho fed Hi aeeT DT | 
3. warge fame ot ust ager ol ut I 


hs ° 


Answer 1. Nourishment is that from which pleasure (of God) is obtained 
and earned through righteousness (dhararn). 
2. Pure nutrition is that which destroys the filth within our 
mind. 
3. Doing this the true knowledge is obtained. 


Commentary 


Purity and nutrition are recurring themes in this dialogue. This is because they 
signify vital aspects of the practical realisation of Knowledge. In this answer the 
favourable type of nutrition is not a mundane form of nutrition that merely 
sustains the present condition. It is the pure sattvaguna nutrition which aids the 
inner transformation into complete purity. This nutrition is that which sustains 
the other practices, that which enriches and that which instigates growth. Such 
nutrition is anything that brings about the pleasure or delight of the Satigur: 
Therefore it is, by definition, that which is earned through dharam. Practically 
speaking, this refers to all the spiritual practices and dharamic stipulations 
established by the Guri Avatar. Only these can sustain, enrich and develop the 
knowledge and practice of the seeker. How so? They purify the antahkaray of the 


$$$ 
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aan me a een mnie aa 


three defects (dosh). They purify the actions of the seeker through naishkam karam. 
They purify the budhi by enhancing its powers of discriminative intelligence 
(vivek) and through developing pure, selfless devotion. When the seeker has 
become internally and externally pure (nirmal) only then can this ‘true knowledge’ 


be obtained. 


59, Connection and Imaginative Resolve 


for mun Haut & faces aa & ore fen cto 2H, YE O Hae 
adt Fer | ' 

>. AN at ge nfent fev, fer gaa 2 ofafr | 

3. F fea fesiasd? 


Question 1. A person gets rid of his imaginative resolves with the 
contemplation that ‘no imaginative resolve happens to the 


dead’. 
2. ‘’ThusIamalso among the dead now’, this kind of connection 


is required. 


3. How is one to do this? 
83g q.  & gam fat & 20 Fer 4, ofodet oct | 
2, Fersyasd 
3. fra fea san 2, A Aes Sot aoe 
g. gsr fed aftas sate | 
u. str fee nmss Ase | 
é. wars ase fegd i ut ll 
Answer 1. This connection with thought is ever flowing, it should not 


cease. 

The connection is of three types; 

One is the conviction that God will do good. 
Second is of the worthlessness of enjoyments. 
Third is of the falseness of experience’. 

This is the true connection. 


oo pe he 


ee 


l ; * 
ess here is a translat : ‘ 
hit arpenanl PS ee given term asatta. The term implies a causal element, that which causes 
ya from which arises all that is described as avidyd, including all that which is 


ee { aS 
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The processes within the antahkaran are com 
actions and the vritti arises either prior to or in response to the action. These 
mental modifications prompt a connection of association. By ‘connection’ it is 
meant that the conscious mind is entirely immersed and identifying with the 
content of the vritti-s. While explaining the Process leading to manonash, the 
dissolution of the mind, the Yog Vasistha describes a preliminary Stage of breaking 
the mind’s connection with mental modifications. When this practice has become 
firmly established there is then a capacity to intercede and neutralise mental 
events, a capacity termed nirodh. The seeker is now said to Possess control over 


the functioning of the mind. Bhai Dya Ram’s question already assumes this level] 
of control. 


plex. The vasna-s Shape our 


Vichar or contemplation is integral to Gurmat practice. Mention has already 
been made of ahangrah updsana, the contemplation upon one’s own true nature 
which removes avidya. But what type of thought-connection or vritti should one 
contemplate? Bhai Adan Shah describes three forms of connection one should 
orient his thought toward; the conviction in the goodness of Parmatma, the 
conviction in the worthlessness of sensory enjoyment and the conviction in the 
illusory nature of experience. Although effort should be made to remove the 
vasna-s, the reality is that they only truly dissipate with the knowledge of 
Oneness. After turiya there is no longer the conviction in the Jiva identity. This 
means that there are no further causes for the arousal of the vasnas. It is this 
dissipation of one’s likes and dislikes that makes the Jivanmukta the samdrishti 
and the sthitaprajna. This condition marks the absence of the finite (asat) and the 
eternal presence of the infinite (sat) as the Chandoygya Upanishad explains: 


TA TRA ARI BUe ARTA GATE 


The Infinite is that in which one does not see anything else, 
does not hear anything else, and does not understand anything else 


Chandogya Upanishad, VII. 24.1 


anatma. Vivek actively discriminating saf (that which is truth and etern 


al) from that which is asat is thus thé 
form of thought-connection implied by this term. 
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Of what use would any cognition pertaining to the unreal be for the one who 
knows the infinite truth? Svami Sadanand Sevapanthi describes three further 
forms of contemplation that remove the veil of avidya: 


ats yard ot fom fearses ot warrat SS fesus dst 3 i fyen 3 2g fen 
aga’ & AS Wes J A Ad oe Let at fens men dar 3 138 we feR 
ag ud adt & | ome SAT AS of yrueT omy Aes OA We iowa dst BA 
2g fan fag ag | Se Aas uevse a woratS & fener fos firfenr 
Tes J 3 ot we 3 afemit | feo 3 gas afe Snot faur nat 3 
feoue ee 3 Sots dst 3 ina Fae four fea fed feAfe me Sy Steer 
HZ o | 


An individual clouded tn ignorance can perform three forms of contemplative 
practice on (ignorance’s) characteristics. Firstly by reasoning that the absence of 
both the body and the life force is a certainty, he can know the truth. Thus what 
will there remain to be said after this has ended? And secondly, presently he 
knows all about himself, but later when he is without this (body and mind) how 
will he know of himself? Thirdly the conviction among these ignorant ones about 
the reality of all material things is accompanied by knowing only illusion, then 
also after he will not be sustaining this. Through these three practices one ts 
removed of each characteristic thought process arising from ignorance. And then 
having performed such practice as this, whatever perceptions come to him he 
now recognises to be a mere ‘play’. 


Sidhant Katakhya, p.53 


Thus having purified the antahkaran of the three dosh, the mind should be 
engaged in thoughts that actively remove ignorance. 


60. Why do Four States of Consciousness Exist? 


URS q, gu feat ug mea wT gS Aus RAMUS Sdn fas ag 3? 


Why does the form of the four states of consciousness — 
awakened state (jagrati), dreaming state (svapn@), dreamless 
sleep state (sukhopatt) and turiya — exist? 


Question 1. 
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9. was fer set afte da A eA shat Areas | 
2. Rue fea set afie de | 

3. vA et Ro wT nisIATEe ASUS | 

g. Reus fA set afde da fod TS Ho a Matt | 
u, feat Shit ae ofos dar fea sao 3 

é. wees fase dat Il Eo | 


Answer 1. Within this awakened (jagratt) state it is said that ten sense 

organs are alert. 

2. The dreaming (svapna) state is said to be this; 

3. Ten indriyas (sense and action organs) give birth to the 
alertness of the fourfold antahkaran. 

4. Within this dreamless sleep (sukhopati) state it is said that 
remaining there is the singular quality of thoughtlessness. 

5. | When these three cease, that is turiya 

6. Meaning the state without desires. 


Commentary 


The four states (avastha) are integral to the Vedanta philosophy and can be 
traced back to the earliest Upanishads. Three states define the conditions of Jiva 
Atma and Ishvar while the ever liberated Self, of its own nature, is a ‘fourth’ state 
of pure consciousness (shudh chetan). What then sustains the states (avastha) of 
consciousness? The jagrati gross awake state is defined by the action of the mind 
engaging with the alert sensory organs. The svapna dreaming state occurs when 
the alertness moves entirely to the antahkaran. Sukhopati is characterised by the 
complete absence of antahkaranvritti or mental modifications. Being shrouded in 
ignorance there is not even a conscious awareness of experiencing this dreamless 
sleeping state. As the Brihadaranyak Upanishad describes sukhopati: 


or eniten Fate ArareTeT Sea erste: Bay Sat: Fay wer: 
BA TAANSEeN Ala AVIS HME] ASSIS ASS: Vera steng: srs: 
ARASH: Seana GIA TA ato FE Tar alTeeeaee wa Il 
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In this state a father is no father, mother no mother, world no world, Deva no Deva, Veda 

no Veda. In this state a thief is no thief, a Brahman killer no killer, a Chandal no Chandal, 

q Paulksa no Paulksa, a Sadhii no Sadhu, a Tapasvi no Tapasvi. (That form) is unaffected 
by good and evil deeds and is beyond all worries of the heart. 


Brihadaranyak Upanishad, 4.3.22 


This is the condition of total ignorance. The one who awakens from dreamless 
sleep cannot recall anything about it other than a very subtle feeling that it was 
enjoyable. Because of the cessation of mental modifications it is described as a 
‘mass of consciousness’ (pragyan ghan). Only the bliss of Atma is experienced. By 
way of contrast the nature of the fourth state of consciousness elucidates the root 
cause of the prior three. Turiya is the release from bondage and occurs when 
‘desires are extinguished’. Gurmat upholds this fourfold model of consciousness. 
For example in the Sidh Gosht, the metaphysical discourse between the Sidha 
Yogis and Sri Gurii Nanak Dev Ji, he states that: 


nists HS arate HS fRsee Ho HHS 1 VCS AA Hag Ae T aS uy a ue I 
upfe wh Hs at Ae 38 11 orfe use fade 2 I 


Shunya is inner, shunya is outer, the third station of shunya is not shunya 
The fourth shunya is the witness untouched by virtue and vice 
Within each and every thing exists the shunya in separation 
That shunya is the original unafflicted Parmatma 


SH Guru Nanak Dev Ji, Sidh Gosht pauri 51 


The Sidhas have asked the Gurii to explain the meaning of the term shunya or 
‘void’. Just as akash or ‘ether’ is used to describe Parmatma in the Yog Vasistha, 
shunya conveys the subtle and all pervading quality of the omnipresent nirguna 
Braham as pure consciousness. Thus ‘shunya within’ refers to svapna in which 
reflected consciousness identifies with the subtle body. ‘Outer shunya’ is jagrati 
identifying with the gross body and thus characterised by gross sensory 
experiences. The ‘third station shunya’ is sukhopati in which the self identifies with 


a ae 
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the causal body. Beyond these three states lies the ‘fourth’ or turiya in which there 
exists only Braham or ‘@di purakh niranjan deo". 

Thus the first three states of consciousness connect directly to the Jiva’s three 
‘bodies’. These arise from the inherent ignorance (avidyd) within a Jiva. Prajiia is 
the “body’ or condition of the Jiva when it resides in sukhopati. This impure 
reflection of consciousness remains coloured by the sense of individuation. It ig 
recognised to be the cause of the other two bodies, taijas and vishva. For this 
reason the Jiva Atma in this state of consciousness is termed the karan sarir or 
causal body. The subtle body (sikham sarir) in the dreaming state (svapni) is 
termed taijas. The literal meaning of this word is ‘full of illumination’ which is its 
defining quality since the taijas illumines the antahkaran with alertness. The subtle 
body is constituted by the five sensory organs (gydnendriya)?, the five organs of 
action (Karamendriya)*, the five vital airs (pran) along with the mind (man) and 
intelligence (budhi). Finally the sthil sarir or gross body describes the condition of 
Jiva Atma in the gross awake state (jagrati) termed vishva. Now the focus has 
shifted to the gross body without giving up identification with the subtle body. 
Both the subtle and gross bodies are made up of the five elements (:mahabhiita). 
The difference between them is that the five elements remain subtle (termed 
tanmatra) in the case of the subtle body, while in the gross body they have 
undergone the process of manifestation (parichikaran). For this reason the gross 
body can only reflect the existence (sat) aspect of the all-illuminating Atma, 
whereas the subtle body is able to reflect existence and consciousness (sat and 

chid) and appears sentient. 

These three bodies are also differentiated by their component kosh-s or 
‘sheaths’. The Atma is said to be cloaked in five layers, consciousness ‘hidden in a 
cave’ of sheaths. Each sheath is contained within the next, thus constituting an 
element of a body. The annamaya kosh or food sheath, born of the parent’s seed 


' For such an interpretation of this section of Sidh Gosht see Sant Gyani Kirpal Singh Sevapanthi’s 7ika of Sri 


Gurl Granth Sahib, the Faridkoj Tika and in a more extensive form in Pandit Deva Singh Nirmala’s Sidh 
Gosht Tika. 


> The five are nose (ghran), eyes (chakshu), tongue (jihva), ears (shrotra), and skin (tvak). 
> The five are speech (vak), feet (pad), hands (pani), genitals (upastha), anus (payu). 


* Braham remains a unified and non-relational (akhandekarasam) consciousness but reflects in objects 
differently depending upon the purity and subtlety of the mayd-prakrti. 


Translation and oe ee 261 


and so named because of its dependence upon food for its maintenance, is one 
and the same with the gross body'. The subtle body is consitituted by the vital air 
sheath or pranmaya kosh, the manomaya kosh or mind sheath and the vijnanmaya 
kosh meaning the intellect sheath. The vital air sheath subtley orients all the inner 
piological processes within the gross body. The mind sheath is the realm in which 
our emotional and psychological experiences occur. This is separated from the 
sense of kartartua (doership) provided by the intellect sheath. The causal body is 
no different from the anandmaya kosh or bliss sheath. Gaudapadacharya’s Kariki 
adds a further distinction between the three bodies: 


HMERUal aaa feaaaway | Het: HROTHSKY al al Ga a Rema: ee 1 


Vishva and Tatjas are conditioned by cause and effect 
But Prajna is conditioned by cause alone 
These two (cause and effect) do not exist in Turiya 


Cause and effect exist in both the sikham and sthil sarirs meaning that both are 
engaged in non-apprehension and misapprehension. By implication, cause and 
effect also indicates the experience of time and space. Where there is a cause there 
is an effect and that effect is attributed to the cause. Thus if I kick a ball, it moves 
and I am the cause of the movement. Such thinking can only arise when the Jiva 
Atma perceives the triad of seen, seer and seeing. Within prajna there is only cause 
since it brings about the other two states of consciousness (svapna and jagrati) but 
is completely unaware of this effect. However, in turiya no such cause and effect 
exists. Regarding the nature of sukhopati and hence the condition of prajna the 
Karika teaches that: 


aa a asda a Get ay AAA! Set: Passa daha ge acaagaaT tl 8 


Prajria does not know anything of the Self or the non-Self nor truth nor untruth, 
but Turiyd is ever existent and ever all-seeing 


There is a similarity here between prajfia and turiya for in both no sense of 
duality (‘myself and that’) exists. However, the crucial difference is that in the 


2 


the seven ingredients. These are bone 

nstituted by the ‘sapat dhdru’ meaning 

Apress ; “4 eat (mans), fat (med), secretion or bile (ras or pit), semen (shukrd or virya), and 
1), blood (rakal), 


ne marrow (majja). 


ighest state attainable through the ‘Satiguri’s 
he following svaiyd he clarifies the nature of the 


ao nifsats afs afs af ah on 3 1 


s the unfathomable wisdom of the shabad, 
9 this path leading to the imperceptible state, 
las ‘not this, not that’ 


Bhai Gurdas Ji, Svaiya 81 


the Gurii darshana, a school distinct from the 
dic thought, to which the author is offering his 
ess of this darshana is qualified by the state that 
into ultimate Truth. Two apophatic terms até 
perceptible’ and ‘neti neti’ — the latter being the 
of Braham as ‘neither this nor that’. Braha™ 
se and effect. Braham is beyond the capacity of 


nafy He 3 Te fasarg | 
st mena aufa efter | 3 


One infatuated with the three gut, 

The four Vedas have explaine: 

They describe and explain the 

But the fourth (turiya) state in which Har 


Thus turiya only arises through th 
knowledge. By studying the teachings of 
Only through the guidance of the Satigut 
Bhai Gurdas Ji reiterates the same teachin; 


Ags Aus ni AdufS nena a TF 


From the awake, dreami Ng ¢ 
Turiya blossoms forth with 
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ess of non-duality, while in the former there jg the mundane intellect. Braham’s 


(akhandekarasam) prompts the Mandikya U, 


+1 ahefeaga: set: at ga a Pra nt 9a 1 


Arc Sat A Tea ATTA 
ity is common to both Prajria and Turiya ss Rallies | a 
1 the form of cause and this (sleep) does not exist in | Ss 
| = t 
Turiya TSU Wed raed age 


1 broader sense to denote avidya applies equally Turtya is that which is not the constioUatt 
the consciousness of the external (objectit 
both, nor that mass of complete sentienc 

2 ‘ . - « ‘ . | 

| 4 fal dq 3 cay ad waatea Baar: 1 oY II that which is insentient. It is unseen, U 

non-inferable, unthinkable, indescribable, 
; 7 , tion of all pheno 

associated with the conditions of dream and sleep; of the Bel aipite oil eee ee f P 

! is what is known as the ‘fourth’. This ts th 

out dream. Those who have known the truth see | 


nor dream in Turtya. 6 ia hikeul Diao hcksice 
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2 It should not be considered a ‘state of consciousness’ 
d seen cannot exist. There is only the oneness of 
fi turiya is the realisation of the ‘unperceivable’ 
as described in verse five of the Sidh 


What does turiya signify 
for within it the duality of seer an 
Braham. For Sri Gura Nanak Dev 
and ‘unfathomable’ nirguua form of Braham, 


Goshtt: 
sats feaifs 8a nfs efhmr wma uefa fear i 
nian niatad ety fers sed St oT TA i 


Their minds are singular, immersed in Oneness, and free of expectations 
They are the ones who see and get others to see the unperceivable and unfathomable One 


Sri Guru Nanak Dev Ji, Sidh Gosht pauri 5 


Gurbani repeatedly characterises Braham as that which is ‘agam’ and ‘agochar’, 
unperceivable and unfathomable. Yet here the Guri is describing a state of 
complete Oneness in which the Jiva ‘sees’ the unperceivable and comprehends the 
unfathomable. Both terms convey the inability of the mundane gross awake and 
dreaming states to access and apprehend Braham. Only by transcending the three 
states can the unfathomable be ‘seen’ and ‘neti neti’ intuitively understood. 
Therefore after having described Sachkhand, the highest possible realm of 
existence in which only Nirankar resides, Sri Japuji Sahib explains: 


aA AGA Adat ATT 
Says Nanak, describing this is as hard as eating steel 


To present an adequate description of this realm is as impossible as ‘eating 
steel’. Although the metaphor denies its adequate description it does not deny the 
possibility of experiencing this reality. In verse twenty of the Sidh Gosht 
composition, Sri Guru Nanak Dev Ji states: 


3 ge RS we FP II 
By removing the three guna-s we can eat steel 


‘Removing the three guna-s’ is to transcend the three states of consciousness 
and to transcend Maya itself. Only then is it possible to know Sachkhand — to eat 
that which is steel. Thus the Gura has not used such terminology and metaphor t0 


~~ ~ 
er 
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ae Ta 
qualify the distinctive nature of God in a theological sense. Rather, it conveys the 
inability of the antahkaran to arrive at the highest realisation through its own 
inductive and deductive reasoning. This ‘knowledge’ can only be obtained 
through the direct realisation termed aproksh anubhuti. At that moment when the 


drop immerses into the ocean all duality ceases. Then there is only One - absolute 
Braham alone: 


fa AS Ay Sat WE IA eat efs aor 
Knowing the One as Truly One, removing the sense of individual Self as a second 


Sr Gura Nanak Dev Ji, Sidh Gosht pauri 24 


61. The Jivanmukta 


URS q. ales Hast & set fedust adt det A ease fan? 


Question 1. Even misapprehension is not encountered by the Jivanmukta, 
thus what is the nature of that state? 


83g 


fies Has Aet usHrde AS fee fenfas afie da | 
feegrg Asa we fens est Aso feos Hy Tat S| 


oh 
af 
a, 
al, 


afde Jo il 9 Il 


Answer 1. The Jivanmuktas are ever remaining situated in the true 
absolute reality (existence). 
2. The practical objective existence and that derived from 
perception is only mundane in nature. 
3. It doesnot exist in the heart (chetan). 
4 Illusory existence includes caste, ashram. 
The practical objective existence includes humans, animals, 


birds and insects. 
The absolute reality exists in Oneness, whole, equally alike, 
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sight (perception), and will remain always situated in it. 


Commentary 


To describe the state of Jivanmukti requires an explanation of the three levels 
of reality, or rather existence — the parmarthika, vyaviharika and pratibhashika. The 
first is the highest level of existence which is no less than Braham, the condition 
indicated by the term kaivalya mukti. Gurbani explains: 


Ho Af HoT UsHTaS Sif see ufs ant | 


In the empty samadhi ts the greatest absolute reality (parmarth) 
named the ‘Lord of the three realms’ 


Sri Guru Nanak Dev Ji, Rag Sorath p.634 


The “empty samadhi’ is the nirvikalay form in which only the absolute 
parmarthika reality of pure undifferentiated consciousness exists. Adjectives such 
as brahamnishtha (well established in Braham), brahamlin (immersed in Braham), 
sthitaprajna (one of steady wisdom) and brahamgyani (knower of Braham) all refer 
to ever abiding in the parmarthika level of reality. Pandit Gulab Singh Ji explains: 


HleoHas mene AfE | uHTeE Be gout af ate | 
The state of the Jioanmukta is non-different from residing in the Parmarth level of reality 
Moksh Panth Prakash, Fourth Nivas, verse 192 


The second and third levels of existence are similar in the sense that they are 
both less than absolute reality, but differ in their degree of falseness. The 
vyaviharika level is the ontological condition we exist in presently. It is the 
objective world of experience in which the Jiva Atma acknowledges difference 
everywhere; between itself and Ishvar, between the subtle and gross bodies, 
between the conscious and the non-conscious, et cetera. In the vyavihdrika level 
that same consciousness is either afflicted by agydn and thus taking the 
perspective of an individual Self, or is the Master of Maya and described as 
Ishvar. While such distinctions are not ultimately real, they abide throughout the 
Jiva’s experience and can only be removed by the knowledge of Braham. For this 
reason this level of experience possesses a relative truth. This is not the case for 
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the pratibhashika existence which denotes all that is completely false and illusory. 


A Jiva in the vyaviharika state can recognise that his pratibhashika experiences such 
as dreaming were unreal. Illustrating the difference between the second and third 


levels of existence, Sri Japuji Sahib explains: 


sfimr gua Gadt A Bar ud arg 1 


To pile up wealth does not appease the hunger for more 


Sri Guru Nanak Dev Ji, Sri Japuji Sahib pauri 2 


This teaching removes the false assumption that lust can be appeased by 
sensory enjoyment. While the conviction that it can be appeased is false, the 
psychological lust or vasna that motivates this hunger is recognised by the 
teaching to be a relative reality. In this way the Guru first establishes the falseness 
of the pratibhashika level. Then moving to the individual’s understanding of 
vyaviharika existence, that which truly exists is to be recognised and realised while 
that which does not truly exist is to be castigated as misperception and ignorance. 
By transcending the vyaviharika reality the seeker reaches his goal, the parmartha. 

What can be said of the direct experience of the Jivanmukta? A lack of vikhepta 
or misapprehension goes without saying. He is no longer afflicted by the flood of 
Maya and the three dosh, the defects of the antahkaran. He is said to be ever a 
‘witness to reality’. He is ‘situated in true absolute existence’. As Bhat Adan Shah 
explains, this is far removed from the pratibhasika level of existence in which one is 
ensnared by false notions such as caste, ashram, et cetera. At the level of mundane 
existence (vyaviharika) one recognises a world of ‘humans and other living things’, 
a diversity of individuated forms. Yet the absolute reality (parmarthika) in which 

the Jivanmukta exists is the perception of equal and complete Oneness. As Svami 
Madhusiidan Sarasvati has explained in the terminology of the Yog Vasistha', this 
a ee 


Rae commentary on verse 3.18 in Gudhartha Dipika. The Yog Vasistha’s seven steps (saptabhiimikd) to 
fattva gyan are given as i) shubhicchad meaning “good desire’, the turning away from all desires other than for 
the knowledge of the Supreme ii) vicharna meaning ‘contemplation’ is to listen to and meditate upon the 
teachings of truth obtained from the the knowers of Braham ili) tantimansa or ‘mental refinement’ is the 
Cultivation of a ‘threadlike’ pure mind receptive to subtle teachings iv) satrvapati meaning “attaining purity’ is 
the realisation of non-duality, recognising the world of name and form to be only as real as a dream v) 
asamsakti or ‘nonattachment’ is the complete nonattachment to worldliness vi) padarthbhavani meaning the 
‘non-awareness of objects’ is the knowledge that all that is inner and outer is Atma alone and vii) turyaga, 
‘the fourth’, is the absolute state of being forever absorbed in pure consciousness. Degrees of Jivanmutki are 
being described from the fourth step onwards. Each step defines a further distinction beginning with the 
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i ture of padarthabhavani. It can only arise as a consequence of sattvapatti in 
7 “ e n 3S - nonduality is established and duality has ceased, (when) the person 
iia fourth stage seeing the world as a dream’. This prior stage marks the 
end of both tamoguua and rajoguna vasna. He Has DESEINIE detached from 
worldliness (asamsakti) and the stage of padarthabhavani has been entered into, 
Now it is recognised that worldly objects are unreal and that Braham is the only 
reality. Henceforth illusion can no longer exist (turyaga). 


62. Why do we Perceive Multiplicity? 


URS q. Fett n pee qo afde Ws | 
2. wis fhete aes nig fess 2 ane a8 odt nieer, fan yarg 32 


Question 1. The knowers of Vedanta describe everything to be Braham. 


2. Yet nothing comes to one’s sight except multiplicity and 
illusion, how is that so? 


83a 9. Fs oH feA yors D | 
2. fe TH odhh card GHadt ae, BY BHat F 3a | 
2. Utd TS wet GS TSW | 
8. wat dg sor, ut, Use Het ws aust ag, a st yer, ate 
He aera er ger F | 
U. UTHAE oe 2 AS SHA adter 3 fS far Soa B unit da wa 
oe fétiint fon atu S adt ag Rant | 
E. fey Hebe F Fost dhe mrad fe as 5 3B 
2. oe Gre mS Hes Gre ung AS 2 ue 3 | 
knower of ; 
asi aa ewe ahamvid), the great knower (6rahamvidvara), the greater knower (brahamvidvariyan), 
hierarchical model — of Braham (br ahamvidaravarishtha). Other commentators reject the notion of 4 
Icke a iberation and consider the last four steps to be simultaneous. Pandit Gulab Singh adds 
SF Ghiraca Niceoyin accompanied by the study of shastra and detachment. This saptabhiimika is adopted 1n 
Mahant Dyai Set “ae explained in Moksh Panth Prakash, and forms the basis for the Gyan Bhimika by 
of Sri Japuji Sahib t crmore, most traditional commentaries explain the following statement in pauri 22 
apujt Sahib to be a reference to these seven ‘steps’: 
PS Ofo ufs Ussher ashh She fect I 


I " 
1 this way ascend the steps leading to union with the Husband Lord 


Translation and Commentary 269 


EEE 


Answer 


dfde BA HS aS Sot uae | 
fen eas afoot 3 AAs gH DI 


. Maas Usa fea sd | 

. fae’ fres atm @ eel FAs Se mS oe ns wes ete de 

. Use 0 - Ae Buf mas a as I ule ule Yas F mu 
. A fev fen ave 2 Rea At st aso afomr | 

. fae afane Ata 3, AIH Ft! A ot gon, oe Ss St GH 4, ng 


fea Aas St FdH 9 | 


. fer feg HoH deer A duaret SET, mig Bus ser, meg fARS 


Shoot StS orfen mS Aes Fon APS | 


. md feg A ofan At ao 8, J oH Ht Ss ot pars UT T | 
mo AX st morn gu dt, or fea was St nema gud | 
. A feR TAS A WOH ae Os ot og aefes dt OT, fA ao BE 


0, ae yest add | 


. fas A yon fea os AHSe aga 9B, SB afHS A | 
. FHS ads St Tet, 7 YH Crue at fan ma ue FS mar, 


mes fxs YSTH US ST | 


. fae AS at afoe | 

. Me SHS args st ad | 

of faat gon 3 are SAS AST oT 

. ARS ats aaa adi? fae Aart nS Hare fext eAS qa ds | 
. Go fed 5 AHSE ards UV, 3 OHS aS | 

. ART doy fed Aas misTA HS 0, Ae gor at 

. oO ufde tue et, a Hise Aen TT | 

. ow Hise fears BY, ug Hs gut fret ners fee uss aust 


J | 


. Yond 3 Int as Set il €2 


All is Braham in this manner; 

Just as it is said that any given soldier is with hundreds of 
thousands of other soldiers. 

But whereas warriors are limited in number... 

There remains many more kiln workers, grass cutters, 


washermen, cobblers and traders, even more are also mixed 
together as per the Strength needed. 


But. i 
ut accordingly the name of the collective is said to be an 


13. 


16. 


17. 


18. 


Lo. 


20. 


‘army’, in the same manner someone is not able to work without 


consciousness of eyes, ears, tongue, and other sense organs. 


Through this one knows of things that are not within the 


individual. 
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The name and value of that is in terms of the required amount 


of gold. 
The value of such ornaments (jewellery) is not required, 


For this it is said that all is Braham. | 
That is to say, it is of one consciousness. 

Just as attribution is given to the seed, that from the seed arise 

all the fruit, flowers and tree. 

Thus this is acknowledged — ‘See the Giver of fearlessness in all. 
Untainted and completely permeating each and every heart” 


_ Thus within this statement both the servant and Svami also 


remain in the liberated condition. 


. Just as Vasistha Ji narrates, “Hey Ram Ji, lam Braham, then also 


you are Braham, and this world is also Braham.” 

Within this statement it is made known that the three have been 
established as the looking person, the looked at, and the action 

of looking, and that all are Braham Truth. 

And that which Vasistha Ji explains is, “Hey Ram Ji you are also 
ether form (akash rup), 

And I am also (subtle) ether form and this world is also (subtle) 
ether form”. 

This is said for the purpose of teaching that Braham is not 
something else, it is exactly the same and has not undergone 

any change. 

Why, because that Braham is neither associated with causality 

nor is an instrumental cause. | 
If Braham were to be associated with a cause then Braham | 
would have a position from which other positions would exist 
meaning that some change had occurred. 


. Just as gold becomes jewellery. 


Se 
feces - ‘ 
Sri Gurii Arjan Dev Ji, Rag Sarang p.1236 


. Neither is Braham an instrumental cause. | 
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23. Any thing that is without Braham is not true. 

24. An instrumental cause is said to be as though a goldsmith is 
given a reason for what to transform the gold into (i.e. 
jewellery). 

25. Braham is neither associated with a cause nor an instrumental 
cause. 

26. Always this world is simply an illumination of Braham and 
nothing else. 

27. Not similar to deepa lights, not similar to the sun, 

28. Not similar to fireflies, but the illusory images of a scupltor of 
the mind-form consciousness. 

29. But nothing happens beyond this. 


Commentary 


The question concerns the disparity between the Vedantin’s statement about 
the Oneness of Braham and the ordinary perception of multiplicity by the 
individuated Self. How can this be reconciled? Bhai Adan Shah begins with a 
clear definition of the Oneness of Braham. Metaphors are employed to 
demonstrate the common element among apparently distinct forms. This is the 
substratum (adhisthan), the foundational (kitasth), witnessing  (sakshi) 
consciousness within each Jiva. Although we are able to describe an endless array 
of sensory experience perceived through the different indriya-s, our perceptual 
awareness is entirely dependent upon this foundational consciousness. In the 
same way, the value and nature of gold is singular (Atma) but its mutation into 
pieces of jewellery creates ‘difference’, denoting the individuated Self afflicted by 
avidya, the three guna-s and karam. As the Brihadaranyak Upanishad states: 


aan: Yar PEGA AAT: 
aa son: Sa Stet: Sa Sat: Sa Yat ead 


As sparks arise from a fire, so from the Self (Atma) arise 
all organs, all worlds, all gods and all beings 


Brihadaranyak Upanishad, 2.i.20 


Braham is the source from which all forms arise alike the seed that produces 
the tree, the fruit and the flowers. All three emerge from the seed. Their existence 
is contingent upon the seed but their forms are recognised and named differently. 
Yet the seed remains, unseen and untainted by these gross objects. The quotation 
from Gurbani cited in the answer directly conveys this point. It explains that 
while Braham is the source of manifest diversity, He does not undergo any 
change as such. The literal meaning of the term ‘alipata’ used in the quotation is 
‘yntainted’. Within each and every life-form Braham exists as the untainted Atma, 
the witnessing sakshi. Therefore Gurmat Sidhant takes the vivaratvad stance that 
creation is merely an apparent modification of Braham’. Instead the antahkaran 
arising out of ignorance becomes the location for the turmoil of human 


experience. 


A quotation taken directly from Yog Vasistha is then explored in which two 


further clarifications are made. In Rishi Vasistha’s first statement to Sri Ram 
Chandra he deconstructs the triad of ‘seer, seeing and seen’. He explains that the 
true identity of each element is Braham alone. The second quotation uses the 
‘akash’ metaphor to demonstrate the nature of this singular substratum. Akash or 
‘ether’ is the most subtle and pervasive of the five basic elements of prakrti 
(creation). Thus as a metaphor it encapsulates the nature of pure consciousness. 
Bhai Gurdas Ji explains that in the absence of Maya only this quality exists 
singularly: 


miftMrsH ASH USHTSH UsH ue 3a firs sats USH 3S SH II 


Through Adhyatmic practice the supreme status of Parmatma is obtained, the same 
quality meets with itself and becomes eternally situated as the supreme quality 


Bhai Gurdas Ji, Kabit 116 


Rishi Vasistha teaches us that the diversity of Jivas and insentient matter is nO 
more than an appearance. It is not founded upon any real change or modification 
of the witnessing consciousness. If this diversity were to be absolutely real it 
would place Braham within the realm of causality. The view that the universe 


' The literal meaning of the Sanskrit term vivarat is appearance. 
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manifests from a real, evolutionary change of Braham is termed parinamvad'. Such 
an understanding is explicitly rejected by Bhai Adan Shah in his answer. Being 
non-dual or advaita, it cannot be the case that Braham exists in a real ‘location’ 
toward which the separated individuated Self looks to and searches for. If there 
was such a location that would imply some ‘thing’ or ‘location’ in which Braham 
is not. Sri Guru Teg Bahadar Ji explains: 


must Hfenr orfy unt mmafs Sess il oar Ty Us ag dat AF 3S ad fre 


He expands his own Maya and He is observing it from within 
He assumes countless forms of great diversity yet remains detached from it all 


Sri Gurii Teg Bahadar Ji, Rag Bihagra p.537 


How does the evident multiplicity come into being? To answer this Bhai Adan 
Shah explains the nature of causality. Theories about the nature of karan (cause) 
and karya (effect) have been presented by the various Vedic schools of thought. 
The Nyaya and Vaisesika systems teach the asatkaryavad theory that cause and 
effect are not the same. The effect is a product of the cause but this effect does not 
already exist within the cause. The Nyayika appeals to the apparent difference 
between the cause and the effect in terms of function and shape (the difference 
between the cloth and the threads from which it is caused). The Samkhya system 
disagrees, maintaining that the effect pre-exists in the cause in a latent form. It 
only requires manifesting through the causal process. They reason that something 
which does not pre-exist (asat) in the cause cannot be produced. Fire cannot be 
Produced by water. However oil (the effect) is latent in oil seeds (the cause). A 
distinction is made between two types of cause. One is the instrumental cause or 
nimit karan, the other is the material cause termed upadan karan. In the example 
8iven in the answer, the former is the goldsmith and the latter is the gold itself. 
The material cause is the substance from which the effect manifests. The 
Instrumental cause is the one who brings about the effect. Another common 
€xample is the making of a clay pot. The potter's wheel and stick is the 
instrumental cause, and the clay to make the pot the material cause. For the 
Samkhya system the material cause is the primal evolutionary matter termed 
Prakrti. The instrumental cause is the effect ‘nearness’ (samyog) of intelligence or 


1 ‘ ; 
The Sanskrit term paringm mea 


ns ch i i 
rather than an unrelated cause ty; ange. This theory states that the cause has transformed into the effect, 


8eering an unrelated effect per se. 
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purush has upon elements made of prakrti (budhi, ahankar, etc), which although 
made of prakrti are not present in its effect. Thus the theory is termed satkaryavad, 
the theory of existent effect. 

Closer to the position of Gurmat Sidhant are the theories presented by later 
Vaishnav schools of Vedanta such as the stksham-chid-achid-vishishta of Sri 
Ramanujacharya. Being a modification of the satkaryavad theory, this considers 
both cause and effect to be two different modes (prakar) of the same entity. The 
material cause of the universe is explained to be Braham associating with both 
chid (Jivas) and achid (prakrti) in their subtle (stiksham) states. These two, rather 
than Braham itself, become modified into the manifest forms constituting the 
universe. In this sense their manifestation was already latent in the material cause 
itself. Gurmat Sidhant rejects this theory on the grounds that Braham does not 
undergo any actual transformation into the gross universe. A later theory having 
greater similarity is Sri Vallabhacharya’s avirukta-parinamvad. It argues that 
Braham is both the nimit and upadan karan directly. The different forms vary due 
to which quality of Braham has been concealed within them. The universe (jagat) 
is the sat quality of Braham, but with chid and anand concealed. While the universe 
is eternal, it is not sentient. The Jiva however is both sat and chid but with the 
anand component concealed from itself. Again here arise crucial differences with 
Gurmat Sidhant. Both the absolute non-different identity of Jiva and Braham and 
the veiling nature of Maya conflict with the philosophy of Sri Vallabhacharya. 
Secondly, Gurmat Sidhant places great emphasis upon the indivisible nature 
(akhandarth) of Braham which cannot be separated, as it is above. 

The position taken by Gurmat Sidhant differs from all the theories mentioned 
so far. The author begins by explaining that Braham is neither an instrumental 
cause nor a material cause. Both causes can be illustrated by the example of a 
potter creating a jar. Before he can begin his work he first requires clay which is 
the material cause of the jar. It is the substance out of which the object is created. 
However, Braham is unchanging, unaffected by cause and effect, time and space. 
One of the adjectives used to describe Braham in the opening verse of Sri Jap 
Sahib is achal miirat meaning immutable. Braham does not mutate into another 
form and therefore cannot be a material cause of creation. In the example, the 
potter himself is the instrumental cause. He is the one who wills the creation of 
the jar. Again Braham does not possess such a creative intention because there 16 
nothing in creation that exists independent of Braham. Creation is purely the 
consequence of consciousness reflected in Maya. If Braham were to cease sO 
would the effect. In this sense Braham should be recognised as the adhisthan upon 
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which creation manifests. Take for example the reflected image in a mirror of a 
piece of gold. If the effect (the image in the mirror) is removed, the cause remains 
(the piece of gold). But to remove the gold will also remove the reflected image. 
Thus the effect (karya) is not different from the cause (karan), but the cause is 
different from the effect. For this reason Advaitavad considers both the effect and 
the cause to be non-different (karan-kdrya-ananyatva). This understanding of 
causality is the vivartvad position that there has been only an apparent 
transformation of the cause into the effect. Thus cause and effect are ananya or 
non-different. If one is real (the cause) and the other false (the effect) then it is 
possible to regard them as non-distinct. Only the cause is absolutely real. The 
creation that exists as an effect is not of that same reality. 

How is this possible? Bhai Adan Shah explains that Braham is purely the 
illuminating force of this multiplicity. This is not illumination in the sense of 
objects being illuminated by an objective source of light, an idea dismissed 
through the incompatible examples of a lamp and the sun. The world is illumined 
by a sculptor in the form of the mind dreaming images in its own consciousness. 
Thus Ishvar, the reflection of consciousness through pure sattvaguna (Maya), 
becomes the nimit karan. When connected to the prakrti pervaded by tamoguna He 
becomes the upadan karan’. Sri Guri Ji states: 


ade aE yy Fa I vHT ot af i aoa fH afwrIEe Als als HIS ATE I 


Ishvar is both the nimit and upadan karan, there is no second 
Says Nanak the One to whom we are devoted is the ocean, land, earth and ether 


Sri Gura Arjan Dev Ji, Sri Sukhmani Sahib p.251 


For this reason Ishvar is termed abhina-nimit-upadan-karan meaning the unified 
instrumental and material cause. Both pure and impure sattvaguna are distinct 
from the substratum that is Braham. In this way creation is constituted by the 
‘images’ projected on the substratum that is Braham2. Pandit Sadhi Gurdit Singh 


i a 


1 ; : 
When tamoguna dominates that object appears insentient. Thus prakrti pervaded by tamoguna becomes the 
Matter out of which physical creation manifests. 


2 « . . . i j 
Be clear that this point rejects the notion of an actual process of creation but does not, however, reject the 
Principle that the manifested reality is caused by Braham. 
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Ji further clarifies the comparative stance of Gurmat Sidhant on the issue of karay 


and karya: 


dorfea uifeat 2 us fes FAS ot Cures atGE UNS vMfea Hd JS HB 
Stiga § afits arse vifer 3 fensst aps 2 feo we ets vs feo ot 
Nfsor fas So yoo et ust uSgH Aas w vifse ahs Gures age 9 
WITS wy ot AIS & Gus ase nis ni st afits arse 3 1 wer (ags 
Usd AU:) wt: i Br wen Aas w (aes) ahs age J ws (usy) 
Cures age 3 (omufa ary wiry ot HEB) nr: oma St GT UST Fas oT 
(amy) ais age J mS ny ot (HER) Bursts ag FD 


The Nyayika and others from different schools of thought draw upon the different 
forms of sensory evidence for the material cause of the world and Ishvar to be its 
instrumental cause. This is not upheld by either Gurmat or Vedanta. However 
Parbraham (Ishvar), that Lord of Mahamaya is considered to be non-different from 
the world's instrumental and material cause. That is to say indeed He is the material 
cause of the world and He is indeed its instrumental cause. Take for example the 
statement ‘karta purakh’ in Japuji Sahib, Parbraham is described as the instrumental 
cause through the term ‘karta’, and he is the material cause through the word 
‘purakh’ in the sense that as the Gurii says ‘You are the father, indeed you are the 


mother". You Parbraham, are the instrumental cause (father) of the world and you 
are its material cause (mother). 


Sri Gurmat Sidhantsar, p.177 


63. Innerknowing 
YAS 9. wsanHst At Sat 2 Tet 3 fa adh? 
Question 1 


; ? 
Do the holy people possess the ability of inner knowing OF not! 


@3g 9. &strete qed, Fat 32 F et Sa Cn visas" feet 
2S ge fama o Vee Il €3 Il 


Answer 1. This is also a quality of (inner) purity, yet it is something the 


holy people are to desist from. 


| 
| 
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Intuitive knowledge of the inner condition of others 
complete inner purity. Only a Jivanmukta has such a 
become entirely free of vasna. In the Jivanmuktiviveka 
intuitive mastery of the sixty four types of art or kal4- 
them simply because of an absence of desire’. Similar] 
capacity for innerknowing but will not wish to use it. 


is possessed by those of 
degree of Purity, having 
it states that a Saint has 
s, but refrains from using 
y, the Saint may Possess a 
Even prior to Brahamgyan 
- Namely anima, to become as 


significantly elaborated upon 


describes thirty four ‘vibhiitis’ or properties of yoga acquired from successfully 
mastering it. While these emerge from purity, they inevitably lead the holy person 
into difficulties. Numerous great saints have been accredited with the ability of 
performing miracles. The consequence of such acts may well change the 
motivations of the individuals and seekers who keep the company of the Saint. 
The inherent danger is that the teachings become lost in the mythology 
Surrounding the personality. Whenever such miracles are displayed with any 
intention other than conveying adhyatam updesh, problems will pate 3 ensue 
for all concerned. Thus, ‘it is something that holy people are to desist from’. 


64. The Body after Turiya 


Yes 9. ast user feghat er Goter &, si, & were ays Aus Aus 
St aw Socbat 30? 
i is lifted then are the 
, the veil of these sense organs is 
Question L, ed awakened state, dreaming state dreamless Sleep also 
sta 
Ta ee ee eee 


4s and are cultivated through training in various Vedic practical 
Th i } i shastras an da Jih fe d h . « 
€se are listed in certain hip, linguistics, etc. Bhai Gurdas Ji has referred to them in pauri 20 of 
*S archery, music, horsemanship, 
3 ’ 


ng ug fea TS AtS HIG MS BBS wd 


Skills such 
Var 40: 


Id is created (through contact with the Guril) and the sixty-four arts are enjoyed 
From the eight metals go 
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lifted with it? 
G3 q. feast wd Cateint ds, us Adie & die uidld UT TE Eaters 
: es . 
Answer 1. These are also lifted together, but when the bundle of the 


body further rises with these. 


Commentary 
wif HAS HAS Ad AAG || Sa fsa AS AC Ae SHAT | 


He is liberated and liberates others from worldly existence 
Says Nanak, ever offer salutations to such a person 


Sri Gurii Amar Das Ji, Rag Dhanasri p.295 


What are the ontological implications of achievin 
author has stated that the three states of consciousn 
Thus he has made a distinction between two sta 
Videhmukti. Pandit Gulab Singh Ji describes the ca 


g the turiya state? Firstly, the 
ess end when the body ends. 
ges of mukti; Jivanmukti and 
use of Jivanmukti as: 


SITUS SAS ATA | HST ALY Sa YO | 
A dd deonats adit | We PdHs 3 3G AR 


Tattoagyan manifests with the destruction of vasna and the mind 
That person is described as Jivanmukta, the darshan of whom makes fear perish away 


Moksh Panth Prakash, Fourth Nivas, verse 177 


Tattvagyan or knowledge of Braham happens when the vasnd-s have been 
removed. In tum this means 


the end of the various components of the antahkaran - 
the quibbling thoughts, the flow of mental modifications, the reasoning based 
immersed in the undifferentiated meditative state of 
adhi), removed of the Jiva identification caused by 
ss of Atma only remains. This signifies the point at 
while living, Jivanmukti. But if it is understood that 
Position onto the consciousness of Atma through mul 
€ marks the end of this ignorance, logically it should 


upon ‘Tl’ identification. While 
consciousness (nirvikalap sam 
avidya, the pure consciousne 
which one becomes liberated 
the Jiva identity is a superim 
avidya, and if the turiya stat 
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Eee 


ean the end of the Jiva identity henceforth. In other words, for what reason does 
e personhood of the knower remain apparent after this highest realisation? The 
ithor makes a distinction between two stages of mukti to explain this. Pandit 
ulab Singh Ji explains the difference between the two: 


fevoyals wes vio | me de Sa A ya | 
riizoyats ugH AAAS | yrsaate oe sa Bers 1) 


Videhmukt: is indestructible non duality. The great illumination now happens. 
The person who is Jivanmukta encounters the ocean of worldly existence. 
He rises up when the fruit of prarabdh karam has finished. 


Moksh Panth Prakash, F ifth Nivas, verse 6 


The Jivanmukta emerges (vyuthdn) from this samadhi and remains in the body 
or as long as there exists prarabdh karam. The consciousness of the Jivanmukta 
emains untouched by ignorance because there is certainty about the falseness of 
ne Jiva identity. But the consciousness remains associated with the apparent Jiva 
dentity until all of the karam which is presently bearing fruit has ended. 
lenceforth only naishkam actions are performed by the Jivanmukta, meaning no 
ew karam is being created. Usually there are three types of prarabdh karam; i) that 
vhich produces fruit while without desire, ii) that which produces fruit with 
lesire and ili) that which produces fruit through the desire of another. In the first 
‘Is as if one is forced to act, unable to resist. This is due to the influence of the 
ubtle impressions of visnd-s. The second is to know the consequences of the 
ction but still act since he is overpowered by desire. The third is t 
ain or pleasure which was neither desired nor undesired 
br someone else. The Jivanmukta does not experienc 
idyaranya likens the apparent desires of the Jivanmukta to roasted grain. They 
xist but do not give rise to any fruit. They are Spontaneous in response to the 
rarabdh karam. The Jivanmukta recognises that they are as real as the apparent 
riputt of vyaviharika experience. Finally, when the body ceases with the ending of 


rarabdh karam what remains is pure chaitanya, ever liberated, never to be reborn 
‘andit Gulab Singh Ji explains: , 


aes sqarat wet | feeoyes stm a Se | 
TA AGE SJTANS | A JEG Gd eg mare | 


O experience 
, purely out of affection 
€ any of these. Svami 
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The one who is a complete knower of supreme truth and is verily a Videhmukta 
The cause of this is knowledge of supreme truth when that happens both of these occur 
equally 


Moksh Panth Prakash, Fifth Nivas, verse g 


The nature of Videhmukti is impossible to describe. Pandit Gulab Singh Ji 


emphasises that he presents only a metaphor and not a comparison in the 
following quotation: 


Ss Suns nig afo gea | = AH edt Sa fea ue | 
atefa 3 se stag AR | alee a was SA I 
SA dds wid Se Ht | Tas VA AA Aa HT I 
Bu fetayas o AA | feeauas at sea 3A 

or fefa Sunt stat Svar 1 Mig adt Guns A ea | 


That has no object of comparison, or anything equal to it 
Just as existing in the ocean, yet being in that ocean while in the world 
To then existing in the universe, then that world is within the universe 
Thus Videhmukti is like this, Videhmukti happens in the same way 
That manner of similie is used to maintain its uniqueness, 
and not as an object of comparison that can be spoken of 


Moksh Panth Prakash, Fifth Nivas, verses 49-51 


The metaphor conveys the significant shift in ontological perspective, from 
being liberated in the Jiva condition to the absolute perspective of Braham. There 
are two interpretations of Videhmukti. For most it represents the final and 
complete bodiless mukti as its name suggests. Others consider Videhmukti to be a 
state in which he is ‘alike a man drunk on wine’. Here the Jiva in the liberated 
condition still exists visibly to the non-enlightened, but is totally unconscious of 
the gross body or anything experienced by it!. Bhai Gurdas Ji has stated that: 


i . - 6.14.2 of 
’ The traditional understanding of Videhmukti has been taken from scriptural evidence such as safok 6.1 
the Chandogya Upanishad: 


aaa Petes araced af 


the body) 
He remains here as long as he does not become freed (from 
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a ee 


Ree Fofs fee da wef cured | Col fete fata Ay freed 
clatr Gg 6 by feg verse 11 fe feord ay us fefy ned | 


They speak while their consciousness is merged in the shabad 
They become bodiless while living in the body, 


The experience of duality does not happen here, 
(Consciousness) residing in the mind is re 


recognising only the Real 
only Oneness is recognised 
cognised to be transient 


Bhai Gurdas Ji, Var 19 pauri 11 


However neither Bhai Gurdas Ji nor Bhai Adan Shah acce 
interpretation. Being ‘bodiless while living in the body’ describ 
detachment from the Jiva identity and not Videhmukti per se. Therefore in the 
final part of Bhai Adan Shah's answer the components of the body’s ‘bundle’, the 


collected antahkaran, karam indriya-s and gyan indriya-s, et cetera, cease with the 
end of prarabdh karam. 


pts this second 
ed above is the 


65. Abandoning Faults 


YAS 9. Ae AT Aas 2 yates Ast AS rus gi St uct, TAS fee 
mot meade soata F | 

at Ht fA as geet adh | 

3. fant ad? 


i h the 
i erson becomes aware of his faults throug 
ee bai of Saints, that ‘such and such faults are prevalent 
Cc 
in me’, . 
2 es these are not abandoned by him. 
3, What should be done? 


- 


The moment he is released (from it) he merges into Existence 
é 


‘ons Svami Vidyaranya presents an alternative reading 
Citing different ee ncn occurs immediately with it. This view prese 
‘knowledge’ arises ution (body) within the term refers specifically to 
argues that the W° bodies, a8 understood by the traditional view. 
Present and eer ofa body existing in the future. 
Temoves the P 


~ that at the moment when 
nted in the Jivanmuktiviveka 
“future bodies’, rather than to both 
Thus the knowledge of truth logically 
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83g 


a4 


Answer 


a) 


a 


10. 


11. 


Sears 0 fig qa aaa Jere | 

act fig 38, »8 Ga €3, act Oz 38, fea 3 

fea F Hisat an of su, ATGAt, SU Adal nis WS aga, Ay 
HSH UNS, MS clos ATAt | 

fegt aad fos fue wou few, foo foo yfgs en mre | 
sistas asd | 

wWebn F fea Quarg AT Ags as | 

a frat & saat & aaa WS GAH Set | 

a Je ufo ufenr | 

HSU aaa, nS nur saet, UA SAS st T AoE SS 

EA SAS afr 3H ee fens aH UT, ns cfs a at | 

fea Suarg AEF Sat or 3, Fas wnt Te Is, ns os uoTA age 
ots | 

Hise Har Ut, AUT Ss Ba, MS He | 

Aad unt Sat fashat, nS oS as Sot fest | 

As San Jet fas? i du 


It is imperative to go in for the fight. 

Sometimes this is below (losing), and that is above (winning), 
sometimes that is below (losing), this is above (winning). 
These are the peaceful actions — fasting, endurance, performing 
tapasya, etc maintaing the awakened state, producing all rebirth, 
performing devoted service. 

As a result of these, in one birth at a time that nature is brought 
under control. 

Then also there is that which brings great gain. 

As a result of knowing the kindness of the congregation of 
Saints, 

Asa result of whose teachings the enemy is known. 

That enemy has now ceased. 

To perform tapasya is a troublesome job, but this can also be 
said of earning money. 

These are both said to have been performed for the sake of the 
fruit arising from it, and not performed out of service. 
Through the kindness of associating with holy people one is 
given eyes (insight) and illumination (realisation), 
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12. Inasense that is similar to the sun looking at the thief and 
killing him. 

13. Thus they provided the eyes and the strength as well. 

14. Did this gracious gift happen? 


Commentary 


How can it be that some who have spent time in the Sadh Sangat still do not 
abandon their faults? The answer begins by emphasising the necessity of the 
‘fight’, a sentiment that repeatedly arises in Gurbani. Sri Bhagat Kabir Ji when 
describing the inner fight states: 


ade SHH atas ufss stars ur Og FHSS Fou oe HES a UE I 


The sky-resounding drum is beaten, the target has been hit 
The warrior enters the battlefield, this is the time for the fight 


Sri Bhagat Kabir Ji, Rag Marit p.1105 


It goes without saying that the fight in question is to defeat the ego that 
dominates the ‘battlefield’ of the mind. The warrior possessing both strength and 
total conviction must be willing to sacrifice everything in this effort. Si Gura 
Nanak Dev Ji asks the seeker to fearlessly sacrifice his ‘head’ meaning his ego in 
self surrender: 


AG 38 0H dee aT we 11 fAg Ufs at Tet Ast wre 11 
fez wofa dg ost 1 fre dt fe 3 att 


If you wish to play the game of love 
Come to me with your head in the palm of your hand 
Place your feet on the path 
Give your head without concern for others 


Sri Gurii Nanak Dev Ji, Salok Varan Te Vadhik p.1412 


But what is the nature of the fight? According to the author it is a sustained 
Struggle rather than an immediate victory. Sometimes the ego is winning, 
sometimes it is losing. As Sri Guru Amar Das Ji states in Sri Anand Sahib: 


Tey 
wrezeyq 0} }UNOIe IY} ZUIAIS SI asIaATuM 27 JO sar ay; puy 9 
‘uosiad 
AJoy ayy woy syi8 se Zutuaddey are [Te “Wyeap “yyIIq ‘Inouoysrp 
‘mouoy ‘ssaupes ‘Aol ‘ured ‘ssautddey yey ‘sry Sutueayyy ‘G 
‘QUIS 9} OP 0} ale suosiad 
Ajoy Jo saajoaap pur safdinsip ‘ejdoad ayy Jauueu aures ay) UT “p 
‘SIUIRAS aAQIadsaI ay} 
0} S}UNODIE Isyy BuIAIs are asatj JO Sa}OAap ay} ale OYMasouy, *¢ 
“ureyeiqied 
JEU} 0} JUNOIIE BUIAIS ale P[JOM ay} JO S1ayjO pue ‘eIpUT 
‘Tey wreseyq “unie, ‘Iaqny ‘ysayeyy ‘ueysig ‘euryelg jo [Ty 


‘TRAUS] [[29 9M 9UO 9U} SI SIU, ‘I JaMsuy 
I 332 
AUHR PPEIH Ek “RAIO BH Heh Bm sR) “AH Je is Hap > 
IQ uae 


IKE SO SHOP) JYruk & SAPS RE Ek WA AUPHPM HEBR *¢ 
| RARE RG ARE QeHen SH HEY JA pouR Ek °3 
| JR 20 2e Jil Gia 
@ BPH “EH) “HOH ‘Quirk ‘iH ‘Ip ‘REP ‘RA "RH BBR) RPK *h 
| QQ RAH RH} PO 2 woe JAH EDM asl *g 
HRS DR SE ARE Jue Sule 2ruke HOI Eis a bal Ep Ea “e 


| oP ZS {RE RB BH HERP HA sre 
SH 2 ‘bal paay "BUBHBh ‘pa ‘BHE “HEH ‘SHRI HOR @ SIP +e 
Ie pla kay +b BEG 
gauop 


STUY} st AUM ‘Tey WweIeYq 0} syuNOD2.e 194) AAIZ [Te yeu} PIeSstjT = ‘[  uojsand 
ORAS OS £88 8 Quovon ane Jae su op apy u pa 4), gHh 


yUNOdIY aU °99 


1 ‘Amo ‘ence nh 7194} Uopuege 0} 2192 are $3313 Ypns paataoaz aaey oy asoup 
atone YW “uonsanb jen Sey eA Ieug syamsue aouajuas jeuy ayy snuyy 


havy Yao? puy YoljysubL | 


1IPUG Wadd pur pwSuvs YpDS ‘wuiDADy wHyYysiou se yons saoy1aesd sapnyout ‘pAsodoy DUNZAD}JOS 
(fs0Baye9 ISYSIY OY) IseryuoD ul “pdsodo; yo wu0y siyy Suruuo0ssad ySnosys samod Ajppiom yess poarryre 
oym UCALY SP HONS Sienpiaipur jueSoure pue pnoid jo sjunosoe snosauinu ulejuo2 s-punung ay “oAsodD} 
jo As0da1vd YuNZoUD) ysamoq 94) OV! [[ey 1uZoy oud Jo sanded oy) se yons suULIOY jedISAyd SNONUaNS J3eF UY | 


Ee 


gg ld anv Svy ‘f sag ueliy nny uc 
pasamod.ano asv suoissyd aayf ayy ‘suing fo aansvajd ayy Ag 


HBR Hj® Qk SHAH SH 


S91e3S If TINS Us yeSues ypes ary jo ssaupuny, ay ysnonA 
Ind30 ATuo ued yUaUIUS}YSTTUS }eU} ST qutod PuodasS SUT, “UOSIAUOD [e}O} pue 
uoyoAap ‘uoTjerdsut Surueaw yiSuaqys saptaoid a3parmouy stu], ‘ajdurexe jo Aem 
fq 10 Alqrsiyjayur zayjaym ‘uoned0] SUIAIP sIy} ye AfURssadUI SMOT] aSpa,~mMouy 
‘agpajmMouy aind yyWM panquit s[enpiaiput Suowe aduatiadxa paSeSua ue st 
ye8ues Ypes ay} jo Auedwiod ay} ‘Jatjiea pauonuau saogoeid au} ayxyU ~,Aursua, 
ayy JO ainjeu ay} ynoge Ajl1e[D pauleysns pue adueiouSt [e}0} Jo aouasqe ayy sueaUI 
WSIs aap *,yIuays, pue jYSIs, sapraoad 7 yey sI }SIIJ BY, “SAPM OM} UI IOLIedNs 
si }e3ues Ypes ayy ‘jeSuesg ypes ay) Wo paurezqo st ures jea13, ‘seqQUOD UT 
‘SIAIIS PIJOASP 1OJ BSED dy} JOU SI SI], “UOQIe aaQoadsaz 
Yeo JO S}INIJ UY} UlTL}GO O} UOTJLATOUW YSY]as ke Sal] YIOW Jo JOOI diy ye AOULIaYIN 
WNoyIp pue Zurpuewap Ayjenba st Asuow Surusea jzeyy syojar JoyNe ay 
Inq ‘einjeay Buruyap Ia} st sadydeId araysne asayy jo AY[NIyJIp pue puewap ayy. 
‘soueIOUSI Jo aduAaNTJUI ay} Burpua Joy syutes au} YIM UOQeDOsse auy se aaNDazja 
se Ajieau jou are saoqoeid asayy yng *,0s 10 apedap ke 10} WOJIad 03 vAsudy; 
[estsXyd jo addy auios uaal3 usaq sey OM 180A & 1ayUNODUa 0} UOWWOOUN JOU 
SI j] “OUITasI] & JO asINOD dy} J9AO BuTIa}SeUI auINbal e1aja2 Ya ‘AoUeINpUA ‘adLAIaS 
PajoAap ‘vAsvdy; se yons Aytind ypsrym suoyoy ‘yY3y ay) ayeyapun oO} wryM Aq 
SUSU dAT}eUIAYe Salo[dxa yeus uepy Ieug ‘pre[Aem uaaq sey ay }eY} asi[ear uO 
S80p pleMiaye A[UO ‘aJayMasya JUSUaTa JayJOUL SadIOJUIal UAYO Bale JUO UT O8a 
9Y} JO SuluONsuNy ay YstuTUTIp 0} OJJa Ysesq Y *S[PAd| JO JSapPqNs ayy ye soue[lS1r 
jue suo. sarnba1 yse} ay} OJ 4W[NOYJIp ATqupaioul st yyed ayy uo uTeEWaI OF 


divy v uoyy daurf puv paoms v uvyy sadavys st yyod SULT 


I Bit BJA £2 poo} Bae jpe} Skgyp 


vyidipuid yaaa HO7 


286 Vivek Pradipika 


7. But while the form is of Dharam Rai, it is Bhagvan who keeps 
the account himself with his wisdom. 
8, In this way understanding does not happen without the rising 


of the (self) illuminated perception-conception consciousness, 
which is the blessing of the Satigura. 


Commentary 


Dharam Rai, or Yamraj as he is also known, is the devta (deity) of death said 
to reside in the southern or ‘dikpal’ realm. Dharam Rai is believed to judge the 
transmigrating Atma in the hall of Klici. There Citragupt reads out the accounts 
written in the log book called Agrasandhani. The soul is then judged accordingly 
and sent to a heaven, hell or reborn in another form. Why is it believed that our 
accounts are being kept by the deity we venerate? The devtas manifested with the 
creation of the various realms. Thus they give the accounts to Parameshvar, the 
supreme saguna manifestation of Braham that creates, sustains and destroys the 
apparent Universe. While Dharam Rai is the form met with upon death, a 
person’s account is kept with ‘Bhagvan’. Pandit Tara Singh Narotam when 
explaining the nature of hukam said that our decisions and consequential actions 
are being judged by Ishvar. The actual result of each action is under the control of 
Parmatma alone. This is the general process by which the karam of the Jiva is 
evaluated by Ishvar. Earlier schools of thought including the Nyaya and 
Mimamsa used the concept of adrshta to explain the means by which an action 
resulted in a later consequence. The Mimamsa views adrshta to be an independent 
‘unseen’ power caused by performing actions prescribed by the Vedas. This 
power brings into effect the consequence of the action at a later time. For the 
Nyayika adrshta is understood to be something that is produced within the Jiva 
itself through the performance of actions. However, for Gurmat what these 
schools refer to as adrshta is in fact Ishvar's adjudication of the Jiva’s actions. 

The devotees of devtas are accountable to the form they venerate. Indeed, 
some Vaishnav traditions are forbidden from worshipping particular devtas for 
this very reason. At the level of karamkand, Ganesh is invoked to remove 
hinderances and obstacles for he is the bestower of worldly accomplishments 
(siddhi). Similarly because Sarasvati gives knowledge (buddhi) to those who 
worship her she is invoked prior to undertaking studies. Usually the motivation 
for the worship of a devta is a material benefit for the Jiva while en 


gaged in the 
grihasth ashram. The Saints on the other hand only provide the me 


ans to mukti. 
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Oe 


he meets with the various ‘gifts’ imm 
by-products encountered while on 


67. Inner Purity from Pure Nutrition and Tapasya 


URS q. ean ade Of Sti fs as ne Be mre me Ha ae Ber 
| 
2. A fag afs 3? 


Question 1. ‘It is said that the purification of the antahkaran is due toa 
tendency toward tapasya and pure nutrition. 
2. Why is it so? 


9. Fong Sat st, A fadans us fimser 31 

2. fA ava Adie tt he st As ARTS 

3. ms Ho tt He st afaet 3 | 

8. HS fees, oS foam gerd | 

U. MAT aS ofos of, st nisoase AU Sor HE | 

E. m3 Sart er flora st nate nduaae fed der 3? A St firme 1 
ED II 

Answer Pure food is in small quantities available after a long time! 

As a result of that the filth of the body also vanishes. 

And the filth of the mind also falls away. 

The mind is now clear and forlorn. 

When it is without lon 

And the love for senso 


aoe eS oe eB 


ging the antahkaran has become pure. 
Ty enjoyment that is happening within an 
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impure antahkarau, this is also destroyed. 


Commentary 
feg Ho Ret fea a fomre Il vista Ae oat wT EA Te I 


Meditation upon the One is not possible when the mind is afflicted by filth 
Within the mind is the filth of duality 


Sri Guru Amar Das Ji, Rag Majh p.116 


How can the mind become ‘pure’ and receptive? Bhai Adan Shah first 
explains the difficulty of the task; the ‘pure nutrition’ arrives in small quantities 
after a lengthy duration. The meaning of this is that the process of purifying the 
antahkaran requires patience and a sustained sense of contentment with the 
practices. 


fag wat Ho fushh ure He EMIT” \ fea SHO nies od H3g Bs Te ave I 


Eating this food brings contentment to the mind and the door to salvation 
O Saints, this food is difficult to obtain yet possible through contemplating 
the Gurit’s teaching 


So Gurii Amar Das Ji, Rag Sorath p.645 


The fruit this practice produces is the cleansing of the filth of inner 
psychological blemishes. Now the mind has become clear (nibal), meaning that it 
peacefully abides in sattvaguna and has restrained the antahkaranvritti. It reacts 
despondently toward the sensory world (niras). This marks the cessation of 
longing (desires) and sensuous enjoyment. The ‘purification’ and control of the 
mind is achieved entirely through inner practice. External attempts to gain control 
of the mind in the various forms of tapasya, through intense yogic austerity such 
as the pafichagni practice, are unnecessary for purification. Imbibing the teaching 
of the Gurus one should recognise that the desired tapasya is to be psychological 
and internal. Pandit Gulab Singh explains: 


maf a3 su & afe 3 na fe Tu Beret | 
When the darkness is sent away from the world, that same sun brings heat with tt 


Bhavrasamrit, Svaiya 116 
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A common analogy also in Bibeksar, the blazing sun of the Guri’ 


s knowledge 


eliminates the darkness of ignorance. However, where there is sunlight there is 
also heat. Subtly conveyed, the enlightening knowledge of the Guri brings with it 
heat (tap), an intense determination in the disciple, to realise the teachings 
through spiritual practice. Thus the inner tapasya arises through contemplating the 
Gurii gyan. Bhai Adan Shah does not advise undertaking this tapasya in its 
traditional form of isolation and renunciation. The emphasis is solely upon the 
inner renunciation of desire and sensuous enjoyment. The same teaching is found 
within the Ashfavakra Samhita: 


Falefakad @ sash atRrae: | sa aed Galea a IPT a eal wa: I 


I am the ocean and the universe is the wave; this is Knowledge 


So this universe has neither to be renounced nor accepted nor destroyed (6.2) 


68. Will of God 
YR 4. 
2. 
3. 
Question 1. 
Ze 
2 
839 a. 
2. 
2. 
8. 
Answer 1. 
2. 
3. 
4. 


fH aH st aw fea Jes | 
onfe fee, as adt Jer | 
fa ag 3? 


This action happens by the Will of God. 
Without God's Will nothing happens. 
Why is that? 


Afamrat Ate et yaaa safe us Teer T | 

m3 He HOH, GSH AT Vs ATat ABET T | 

A AS Agu fes use 9, BAR ET AIS SAS 

Ara i fA Gen wor das | fon Gen Af o Sstamr urd | 
ag 8 Gey A AS | fan Gen 3 ge feorg Il Et I 


For the seeker, the fate of the body is placed at God’s will. 
And with understanding, filthy desires are to be kept at bay 
by performing action. 


That true form (Atma) is veiled, the veil is for removal. 
Teaching: 
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‘The whole world is engaged in this effort; who has not attained 
liberation from performing this effort; the true result is that by 
performing this effort all one’s filth vanishes’ 


Commentary 


How much of our destiny is within our own grasp and how much of it is 
determined by the active will (raza and hukam) of God? The ‘action’ the first part 
of the question refers to is the prarabdh karam that is presently affecting our gross 
awake state experience. The answer given explains that one should dedicate the 
preservation of his gross body to the will of God. By doing this emphasis is no 
longer placed upon an action’s outcome. There will no longer be the performance 
of actions designed to gratify selfish desires. Both pain and pleasure will be 
nominally registered. This is the essence of naishkam karam. However, the seeker 
of truth must choose to become inwardly pure. The seeker can only remove base 
desires through action both internally and externally. The locus of this relative 
level of free will is the antahkaran in which the ego and the blemishes of the 
natural disposition veil one’s true identity. The resolve to take up this endeavour 
is articulated poetically in the last line of Bhat Adan Shah’s answer. Similarly 
Pandit Gulab Singh states: 


faat Sa Fal AY aot Hy ae dE | Sa He saz Vs Us aH ALE I 
Without good fortune how can that person attain liberation from this world? 


The one who desires liberation from worldliness should aim to reap the earnings from the 
performance of good deeds 


Bhavrasamrit, dohra 23 


69. Pure Thought and Action, and Pure Nourishment 


YAS q. Hu fast oS faas ga, on more WO, fans afde Jo? 
Question 1. Which type is called pure thought and pure work, and pure 
nourishment? 


83g q. fafa st 8a yes fan fea yas face | 
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‘aun een ae 


fas &t or ers fit few apo Po 

mod st EI users F AoE ot Ussst ener oe | 
ug ut Gag feg 3 | ae 

H UHost sores Ft BS 

METE TE MS METH AGH, MS meder vay ar Sate | ev I 


Os SO a 8D 


Answer 1. That thought is acknowledged from which emerges pleasure. 
That work is acknowledged from which emerges pleasure! 
3. And that nourishment is also acknowledged that is obtained 
through the pleasure of all. 
4. But this is a perfect answer. 
For one who is searching for the pleasure of God; 
6. End the cause of perceiving unreal qualities and unreal actions, 
and unreal righteousness. 


a 


Commentary 


So far the forms of ‘pure’ thought, deed and nourishment have been described 
but not the shared characteristic which designates purity to each. Bhat Dya Ram 
wishes to know what this characteristic is. The answer is simple. By definition any 
action, thought or nourishment that results in the pleasure of Bhagvant is 
inherently pure. The true pleasure of Svami is also the pleasure of the devotee, in 
the sense that through obtaining His pleasure the devotee knows truth and eternal 
bliss. What sort of pure action leads to His pleasure? Traditionally stipulated 
forms of dharam such as the varanashrama system and karamkand religiosity are 
designed to culminate in a favourable karmic reward. This may be in the form of 
allotted time in svarag (a heavenly realm) or the possibility of higher rebirth. 
However, for Gurmat the actions to be performed are those that ultimately lead to 
the end of duality. Sri Gura Ji states: 


fenas US AS oats en STE wr” I 


People perform ritual bathing and charity repeatedly, 
but they remain consumed in the state of duality 


Sri Gura Amar Das Ji, Siri Rag p.34 


292. Vivek Pradipika 


Gurmat requires the seeker to consider both the intentions and potential 
consequences of actions and to adopt those which help facilitate the highest state. 
For the pure seeker of the pleasure of God, such discriminative thought occurs 
spontaneously. Vivek also prompts a reappraisal of one’s inner convictions, 
particularly those formed by models of dharam. The ‘char padarth’, the four 
purusharth or ‘goals of life’, described by simriti scriptures such as the Mahabharata, 
are the pursuit of wealth (arth), righteousness through religious duty (dharam), the 
fulfilment of desires (kam) and liberation (:oksh). Yet Bhai Gurdas Ji says of them: 


Us wigg aH Hy fafe gH SH AS aS Sdrsret I 
(Removing) the four aims of life and the three qualities, one reaches the state of Turiya 
Bhai Gurdas Ji, Var 7 pauri 4 


Pure action ends the seeker’s pursuit of the four aims. Initially the focus 
becomes entirely placed upon moksharth, the goal of mukti. Bhai Gurdas Ji’s 
statement highlights a further dimension of the Guri’s teaching’. Mukti arises in 
the absence of thought, action and dharam. When all ‘aims’ have been thoroughly 
forsaken, and when Parmatma alone becomes the source of complete dependence 
and satisfaction, then ‘turiya’ (mukti) is achieved. In this sense, pure thought, 
action and nourishment are by definition able to ultimately produce their own 
absence. Thus one must end the cause of perceiving the guna-s, the three ‘unreal 
qualities’ of Maya. One must end the perception of ‘unreal. action’, being one’s 


Karam and dharam*. Ultimately one must end the perception of the Jiva identity 
itself. 


"The goal of moksharth or *muktipadarth’ is stated explicitly by Sri Gurii Nanak Dev Ji on page 154 of Sri 
Gurii Granth Sahib: 


wis ueTse ad AS at 1 PAS AAS Uifss Hf Het 
fas ae ose Steg 3 urfemr 1) Hes uersy sats ofe ure 1) 


All speak of the four wealths. The Pandit describes it as given in Simriti and Sruti 
Without the Gurii the understanding of this ‘wealth’ is not obtained (since) ‘mukt-padarth’ is obtained 
through devotion to Hari 


? Karam and dharam are entirely interrelated. Samsara, the cycle of rebirth that keeps the Jiya in bondage, is 
sustained by karam and dharam. Every action produces a karmic ‘fruit’. This consequence of an action is 
determined by the extent to which it accords with one’s moral and religious duty or dharam, An action is 
judged to be either in accordance (dharam) or not in accordance with (adharam) revealed Scripture. Therefore 
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an action will result i 
determines his dharam in 


Hig wus HES Tt Se for 3? 
What fruit is there from listening to the Saint’s teaching? 


fae fan odd Wel de | 
wal Bad BA fzor ar de | 


. Haat fee faa act afog Suet dy | 


ua ufss agers GA afss $ ode Ho & ofes Aer a | 

ua far ud us fsarshot onde sare chat ode eit uit Behn? 
AHS Tet Sf | 

A uraat FB nicorer fxr adit, Se war ater 3 

fea Hofest zeus Aes at T 


. At Hes aus ate ae ae y as Tes Heree Te We ate 


Bilao RT UT) I AGA I (GH FF TS AWS F BA FE A WT | 
WO H Asad tHe Fue ais TH I 20 Wi 


Just as someone is to travel to Lahore, 

Initially he does not see Lahore. 

On the way whenever he happens to see any city, 

On having looked at the multi-storey mansions he takes it to be 
Lahore and makes a halt to his journey. 

But for the one who has attained a true awareness of the signs 
of Lahore, having learned and understood them from the city 
dwellers, 

There are no stops along the way. That one is continuously 
journeying. 

This is the assistance of listening to the teaching. 

‘The Lord has kept this spiritual jewel hidden within my mind. The 
Lord, merciful to the meek, led me to meet the holy Guriu; meeting the 
Gurii, I came to appreciate this spiritual jewel.” 


n either merit (punya) or demer it (pap). Vice versa, the Jiva’s karam in this lifetime 


a future lifetime. 


' gz Gura RAm Das Ji, Rag Jaitsri p.696 


Piety hor eet ree oe 


at Ri an oe 
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Commentary 


The fruit of listening to the Saint’s statement is threefold. Firstly, it brings 
clarity to the seeker progressing along the path, enabling him to recognise 
whether or not he has lost his way. Only a knower of the final destination can 
point out the correct direction. It is inevitable that anyone travelling towards the 
destination may feel uncertainty. Hence the blessing of the Saint’s statement is to 
alleviate any doubts or worries that may have arisen. Secondly, the fruit of 
listening to the statement is to be able to identify progression along the path and 
the signs of having arrived at the desired station. Thirdly, the fruit avoids the 
error conveyed in the answer's analogy of mistaking a lesser ‘station’ for the 
desired destination. The Saint’s statement ensures the endeavour is not finished 
prematurely. Throughout history there has been many a Sadhi and Guru who 
achieved great fame, who had clearly gained great spiritual insight, but had failed 
to reach the highest station, as illustrated by his respective fall from grace. The 
guidance of the true Saint removes such a danger. 

Throughout the dialogue great status has been given to the Saint. Early 
Sevapanthis recognised different levels of Guri, alike the Nirmalas and Udasis. 
The Sadhii becomes the assistance needed to realise the truth revealed by the 
Satigurii as Shabad Braham. As Bhai Gurdas Ji has written: 


ad Hats Afsad Aae AU Halls AH Afs UdeTST II 


Accepted is the presence of the Guri in the forms of the shabad and the Sadh Sangat 
equally 


Bhai Gurdas Ji, Var 32 pauri 2 


In the traditional theological model the historical Satiguri belongs to the 
category of avatar — Ishvar, Braham in saguna form, the Master, the Innerknower, 
He who is not afflicted by Maya, who ‘descended’ in physical form to reveal the 
shabad. This divine knowledge is accessible through the guidance of the Sadh 
Sangat, the perfect knowers who have ‘ascended’ to the highest truth. Orthodoxy 
is maintained by attributing the Satiguri with the position of ishfadev, prompting 
all Saints to place themselves at the lotus feet of the Gurii Avatar. For this reason 
no individual from any of the Sampradaya orders has ever claimed to have been 
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of the same nature as the Satigurd'. This position also guards against denying the 
transcendental or alaukika nature of the Satigura, a denial that has gained in 
influence over the course of the last century”. 


71. Is Liberation due to the Guri or Self-Effort? 


YAS q. Abt a Sars ae us, Sues ag cafe 3 | 

2. md Suen que faora safer 3 Ret usu yase 3 | 
3. faSafsrem | 

yg. Ff Gude a arse Guen Or, 2 use yass nT? 


The spiritual teaching explains that the True Guru liberates 


human beings. 

2. And the spiritual teaching is also asking the person to renounce 
his world through his own endeavour. 

3. Why is this? 
If the cause of liberation is due to the spiritual teaching then 
what is the need for the endeavour of person? 


— 


Question 


q. fora fe naar d | 

2. usd fas Sot astect | 

3. fae um Ace Hou Budd | 

8. Mig nies UA ot sales Ut mrfamr fea do - ‘ 
u. (nar yaa ares ae AE ag Pies HEE W ae UATE HT 


' See this author’s Bhavrasamrit Tika for an elaboration of the traditional levels of Guri among the Nirmalas. 
The opening Dehdhari Gurii Di Sidhi chapter of Pandit Sadhii Gurdit Singh’s Sri Gurmat Sidhdantsar provides 
a detailed analysis of this issue. He explains in great depth how the necessity for a living guri is rooted in the 
teaching of the Satiguriis. 


2 = ° 
ae : Sadho Gurdit Singh presents an important point in Sri Gurmat Sidhantsar about the type of a a 

ea ne avatar status of the Guri. It leaves one in an awkward predicament having to ea I 
ioRaailecthe am Gurii Granth Sahib Ji is an embodiment of truth with Sri Gurii Agjan Dev Ji ars 
explicitly referred onc into it. For in these verses all of the historical Gurus including himsetr are 
Chandra. If @ person won > im continuity with the previous avatars of Sri Krishna Bhagvan and Sri Ram 
maintains that these verses are merely poetic eulogies but not statements of fact, what 


does that say about their faigh ; 
t 7 = . ~@ i 
doubts to have more faith in ele Arjan Dev JT? Pandit Sadha Gurdit Singh compels one facing such 
iguru. 
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UER He TET FT Hs FE ) i 29 il 


Answer 1.‘ The seeker is to hit the target. 

2. But to hit it requires both his endeavour and the spiritual 
teaching. 

3. Just as to throw a dice depends on the person. 

4. But the resulting face of the dice is determined by Bhagvant. 

S. ‘I have prepared all sorts of foods in various ways, and all sorts of 
sweet deserts. I have made my kitchen pure and sacred. Now, O my 
Sovereign Lord King, please sample my food.” 


Commentary 


Gurbani contains many statements indicating that mukti is achieved through 
the teaching of the Gura, the updesh. Yet there are also Statements in which 
importance is given to the role of individual effort. Earlier the nature of updesh 
was discussed*. Indeed the teaching of the Gura describes the meditation, the 
content of meditation, the supporting practices, the proximate description of truth 
and the indicators of the highest realisation. What then is the role of effort? At one 
point in the Yog Vasistha Sri Ram Chandra presents the thoroughly fatalistic view 
that he is totally incapable of acting in any way that 
Vasistha dismisses this, directing him to end this sort of thinking immediately and 
make a strong concerted effort to remove those latent desires. Self-endeavour, 
termed purush prayatan or purushkar, is essential for purifying the antahkaran of its 
blemishes. One’s own effort is needed to purify the mind, enabling the removal of 
the veil of ego. Indeed, in the Gurbani quotation presented in the answer the 
enticing ‘preparations’ referred to are the product of one’s own efforts. The 


Preparations represent the virtues and purification acquired through intense 
practice. Only then can the seeker beseech P 
inner condition. To be a 


explains: 


is contrary to his vasna-s. 


armatma to come and sample his own 
Pproved of by Parmatma is to obtain union. Thus Gurbani 


Fat One os Sas AS fee af Hed ot& Aters fa nite uti 


Sanne 
’ Sri Gur Arjan Dev Ji, Rag Malar p.1266 


? See the commentary on question 34, 
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O companion I have applied mascara, jewellery, betel leaves, all has been prepared 
I have adorned myself with the sixteen embellishments and applied collyrium to my eyes 


Sri Guri Arjan Dev Ji, p.1361 


The solah shingar or sixteen embellishments are the traditional adornments 


worn by a bride or a female lover in preparation for the night of physical union 
with her beloved. They adorn every part of the bod 


y and include earrings, 
fragrant pastes applied to the body, the chewing of betel leaf, the nose ring, black 


eyeliner, beautiful garments and so on!. For the Gurmukh the sixteen adornments 
are worn within. Just as the bride embellishes herself to please her husband, so the 
Gurmukh makes her sixteen characteristics pleasing for her divine husband. The 
ten organs (indriya-s), the five pran-s and the mind constitute the sixteen to which 
are applied the collyrium of knowledge. This inner 
Commentating upon the sixteen embellishments, 
divides those who prepare the sixteen embellishm 
who do so with a specific desire in mind and th 
Those who adorn themselves with a desire in m 
forms of saguna mukti. Those who adorn thems 


desire meet with kaivalya mukti, and thus nirguna 
by Sri Gura Ji: 


purity is inner beauty. 
Pandit Ishar Singh Kashivale 
ents into two categories; those 
ose who do so without desire. 
ind meet with one of the four 
elves without any hypothetical 
Braham, in the manner described 


HS 3 Gun sda fas’ Ae dt fee mrs 1 
Just as the wave arises out of water, so it immerses back into that water 


Sri Guru Gobind Singh Ji, Bachitar Natak 


"In fact the sixteen vary significantly between authors, eras and regions. Pandit Tara Singh Narotam provides 
4 definitive list of the sixteen on page 286 of Sri Gurmat Nirnay Sagar. They are i) sakal such bathing all the 
limbs of the bo dy making them pure ii) manjan rubbing the body with lubricants iii) amal bastar adorning 
Oneself in clean, beautiful clothing iv) karpad rag decorating the hands and feet with colour ¥) kes sobha to 
comb and style one’s hair vi) ang rag to apply sandalwood, saffron and other perfumed materials 
and limbs vii) bhiikhan to apply various jewellery and ornaments to the limbs a) vena ai 
mouth fragrant with cardamom, pan and other flavours ix) mukh rag to beautify the lips and teeth 
them with red and black lipstick x) /ol lochan darshan to glance sideways with fluttering eyelas 
netar to beautify the eyes by darkening noni ee — =e soniaiins mt wore “sin 
manjuhas to have a happy face and beautiful laugh xiv) chitraturi for the mind to Possess great dexterity and 
anjuha v) chalanchar to possess graceful movement similar to an elephant and xvi) Patibrat palan in 
Cleverness a moment having fidelity to her beloved. In Kabit 347 Bhai Gurdas Ji gives a detailed 
re mn see these embellishments in preparation for the night of union with the Beloved. 
escri 


to the body 
© make the 
by anointing 
hes xi) anjan 
an to speak sweetly xiii) 
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The agent of personal effort is the budhi within the subtle body. Here exists a 
relative sense of free will, an ability to ‘choose’ how to respond to inner desires, 
thoughts and sensory perceptions. However, one’s own effort can only purify the 
mind. It cannot cause the mind’s dissolution, which is entirely the result of 
knowledge alone. Thus for Bhai Adan Shah, both personal effort and the teaching 
are integral to hitting this ‘target’ of liberation. 

The answer of Bhat Adan Shah also clarifies the relationship between karam, 
Bhagvan’s will and purushkar. The extent to which an individual is qualified for 
guidance by the Guri depends upon past karam. Apart from nishkam karam 
actions, our present actions also determine the likelihood of future opportunities 
to meet with the Guru. Once the Gurii has established the target (the goal of 
mukti) through his teaching, it is then the responsibility of the individual to 
implement the necessary conviction and endeavour (purushkar) to act upon the 
teachings. However, there still remains no certainty of hitting the target. That can 
only happen through the blessing of Bhagvant. As Sri Guru Ji explains: 


Oot mire aust edt HY Eng |i 


Through (desireless) action one obtains the cloth of devotion and through the grace of Hari 
the state of mukti is achieved 


Sri Guri: Nanak Dev Ji, Sri Japuji Sahib pauri 4 


72. What is Food? 


UAS 9. Hane fand afde af? 
Question 1. Thus what is meant by food? 


83g 


lms vi OH tA FE Hares Alara | 

Mod Yas FA oH OT foade 2 Aet oH SH gu | 
Md Te Hare afae of | 

fAG adm adta foes | 

ufsz Burge, Bu SHS | 

fajsd feng efea | 

, aa Yost A vida usard dfs il 92 | 


OMe WN wo 
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Answer 1. ‘Ihave applied the healing ointment of spiritual wisdom to my eyes; 
the Nam is my food. These are all beautifications.” 
2. Countless names of the formless (nirguna) exist and the same 
prevail as food-form. 
And qualities are ennunciated as beautifications (jewellery). 
He may be described as ‘protection of the humble’ 
‘Saver of sinners’, ‘remover of pains’ 
‘Faith giving preserver of the universe’ 
‘Eliminator of arrogance’, thus these are countless in number. 


a. ee 


Commentary 


The question is prompted by the quotation from Gurbani in the previous 
answer. What is this ‘food’ that should be prepared and offered to Parmatma? The 
answer is instruction for the bhagat. Rather than considering Nam a mechanical 
repetition designed to pacify the mind, the different names should be thought of 
as adorning ‘ornaments’ or delicacies offered to Parmatma. The meaning being 
that each quality is a praise or glorification designed to bring about Parmatma’s 
happiness or pleasure. At the same time these delicacies please and sustain the 
one who is offering them, as Sri Guru Ji states: 


Ao at Se Sa OH ng” Il J VST Ys UeeTT Il 


Your Name is the food which satisfies the hunger of your humble servants 
You are the great giver, O Lord 


Sri Guru Arjan Dev Ji, Rag Sithi p.743 


The various qualities of Nam provide sustenance and satisfaction for the 
bhagat. It deepens his conviction, focusing his consciousness and igniting his heart 
with devotion. Nam is not a mindless exercise but a highly concentrated and 
€motionally engaged updsand. Nam is the meditation upon saguna qualities of 
Braham bringing joy and beauty to the devotee. . 

In fact there are three manners in which a seeker can become immersed in 
Nam. These manners are categorised into lower (kanisht), intermediate (madhyam) 


1 Sri Gur Arjan Dey Ji, Rag Bihagara p.542 


-4 2A <Eerenee 
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s and higher (uttam). The elementary method of Nam practice is remembrance 
(simran), performed with heartfelt devotion or as a continual inner utterance (ajapa 
jap). To meditate upon Nam in an objective sense (upasana) is the middling level of 
practice. This stage can be further subdivided into the pratik, sampat and ahangrah 
forms of meditation. Highest is when Nam becomes knowledge (gyan) of the non- 
relational nirguna Braham. Nam prompts the Brahamakarvritti or singular thought 
of Braham. This subdivision is described by Bhai Gurdas Ji: 


(This is) in the manner of knowledge, meditation and remembrance, 
as expand the species of crane, tortoise and swan 


Var 16, pauri 13 


Bhai Gurdas Ji explains in a later Var how the quality of each species typifies 
one of the three manners described above: 


dng dA fomra ofa et feos ae uret | 
aed oe fimris ufs safe 3 fend ueeret | 
ang an eurehy fhuae af BS mmnret | 


Like swans, the swan obtains knowledge by sifting milk from water 
Like the tortoise, it continues meditating unaffected by waves and whirlpools 
Like cranes, the crane is in remembrance while flying in the sky 


Var 24, pauri 22 


As a swan is capable of distinguishing milk from water, a gyani uses his 
discriminative intelligence (vivek) to distinguish Atma from anatma and, doing s0, 
he becomes immersed in the essence of the Self. As the tortoise remains fixed and 
unaffected by the events happening around it, the mind meditating upon Nam 
becomes one-pointed and detached from fluctuating thoughts (antahkaranvritti). 
As the tortoise draws its head and limbs into its shell, the mind engaged in this 
meditation draws awareness within, away from the sense organs. As a crane 
flying through the sky is immersed in remembering its migratory path while 
engaged in activity, a person can perform his daily actions while inwardly 
remembering the Lord. 
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73. How to obtain Nam? 


YAS 9. Yfus feat ct fag ag de? 


Question 1. Howare these to be obtained? 


Q3d a. ast fora 2 ahmomt, Fan, Fa, Ss, Ha, nidars, Fit? 

ufast Ie 

2. fest ae gtr Stim aga ee ufo | 

3. Aumsyamest fared | 

8g. Pnmuer ny fae a BS WET | 

u. omirsn famrs fone or adt A nru S Boa HB, 3 HS Edit yfgst 
fea Bar Td | 

é. Aast feast feo admit yfgst as Jer | 

2. WaWSH, Fda Sar, ms wg act ar? St ua ade e | 

t. At afes, & wse, 3 ANG, & cere HN Sd AT 

“. feS wauge tne ofeg ater a 

90. pes IT EP EN Os La ey AD 

| 


%. “id fers ase Wee 3 A Ast AoE ASNT | 

92. me ANGE Benes Z| 

98. Sd Ao feseg nee 3, F fet oct caer | 

98. & ot fEA afemrt 2 aes wef 3 | 

W. Ae I UBS UaIs dies Hae Bu Beaed i AONE He FACT 
THES TR He TT TS I 9 ABS ITF iA BAF FIST UF I 
BOF BU TY Tae YS Duo y 2 UT 1 Ris Bo ores BF 
UE enitfoat 1 Te Bea Aa Sores FHS TT THOT I FMF 
CES 3a rae af us Cater 4 xe fis aT ATE FE HIT 
Whoo | ag ats Bo Bares Aare HA i 

9. AH Rt srs ys He dint SE fears Ofs | 

92. fox oR, a on, Shr 3s, IA adm fos w faqn, TH ahr 
fees 3a, nig HS otfea HSH Sar Ut mrsTTST | 

Qt. 8 adhA Hotes 2a mens fSnra et AHTaET | 

qt. 33 aret ufaes fen fog cas nictt 3 st afte Jedd i 

20. ABH I d miTs He Hap wits ST AT HICST Ul TE HTT OS 
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Answer 


woe um ust Reged i TT ATETS SHHATS AGE SST 

Wn 8u yd and soe RaTH ae Hat FINEST I aT TIE F BH ah? 
AY SU AS RTGS I TU Fe Mes FIT Os aie ANSET It Fz 
> RuaS WT Hart Ce TA BTITEET it BE I F AKG HG AG aT 
age a Guan I Bris ae af adfs oF RAS AT IAT I 
MSR WAS THT AHCI Fe Halt Fe Hat MMF SIT i Gos BY Free 
CMS UT TSA HIT Hof TH HS i OP i J BI BS Hat treaptag 
MISA SIG ABSIT I WEFT Alot we Yard viola stF FT FBS I ae 
HF ae RAS aT IIS ST NS US FS BAG I nae KHT 
WRITS WS Me ATT HAG I Ae Be Hale APH Kar hy 
TSA HT SIIGT i BC i TF ABH HIS HG oars UUTSHT I ied 
Srl HE RS ler Hor Rapae ores APES FOES Hor Ber 
FY FT FAET lt BH Temps Gems GS Ha Hae waa FaHeT | 
ie Way USAT Tate aa Te TT TT it NAM 


Whenever a seeker is renouncing kam (lust), krodh (anger), lobh 
(avarice), moh (infatuation), ahankar (ego), these types of defect 
are found within the natural disposition. 

Being bound by these hands, I suffered a lot. 

Self knowledge is also their name! 

If you know yourself within, then you know about these in such 
a way. 

This is not ‘knowledge of the Self’ to the extent that he considers 
himself pure consciousness (chetan), since the mind is still 
engaged in those characteristic defects. 

When his heart breaks away from the bad deeds, 

And he comes to know how lethal this disease is, and that there ° 
is no medical aid, then he raises a hue and cry. 

‘O God, Creator and All Powerful, O Compassionate One, I am 
in your shelter (protection)’, 

He admits complete defeat and stops. 
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12. 
13. 
14. 
15. 


16. 
17. 


18. 


‘Lam a helpless orphan — I seek your sanctuary O my Lord and 
Master, please bless me with your mercy” Subsequently He is then 
assisting him. . | 

And as a result of this he knows with total conviction that ‘My 
God is the Knower. 

And He is All Powerful and Compassionate’. 

That type of dependence arises and does not fall away. 

This came from the mouth of the same seeker. 

Salok: 


Gobind is the purifier of sinners, who dispels all defects. 
Nanak chants His divine Name, Hari, Hari, Bhagvan the warrior who 
protects those in His sanctuary. 


Whoever completely renounces all self-conceit, obtains 
the Lord's Feet. 


Says Nanak, pain and suffering have departed by beholding the Lord. 
Pauri: 

Unite with me, O Compassionate (Lord), I have fallen at Your Door. 
O cherisher of the poor, protect me. I have spent much time wondering 
and now I am tired. 


O Hari, your glory is the bhagats loving fondness, You who save 
sinners, 

Other than You there is no other support, I offer this request to You. 
Take me by the hand, O Compassionate, and carry me across the 
world-ocean?, 

Thus there are three signs of having obtained the food of Nam; 
The first is flavour, the second is satisfaction, and the third is 
strength. Flavour is said to be a calm, composed mind. 
Satisfaction is said to be contentment, free from the desire for 
gross enjoyment, pride, et cetera. 

Strength is said to be the strength to renounce infatuation, et 
cetera. 


proximity to 


The verse quoted by Bhai Adan Shah is a paraphrase of this statement in Gurbani: JH 16"G ava ufa Haat 


mMuet fgur add tl 


2 Sri Gurai Atjan Dev Ji, Rag Jaitsri p.709 
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19. This brings protection against the deception of the natural 
disposition, and that disposition is described as being far away; 
20.  Salok: 
O emotional attachment (Moh), you are the invincible warrior on the 
battlefield of life and destroy those of the greatest strength. 
You enchant even the heavenly armies, celestial singers, gods, humans, 
beasts and birds. 
Nanak prostrates in humble obeisance to Hari, the Creator, the 
sanctuary of all, the Lord of the Universe. (45) 
O Lust, you lead the humans to hell; you make them wander in 
reincarnation through countless species. 
You cheat the consciousness, and pervade the three worlds. You 
destroy meditation, penance and virtue. 
You give only shallow pleasure, while you make the mortals unsteady. 
You pervade the high and the low. 
Your fear (of Lust) is dispelled by meeting with the Saints, O Nanak 
and thus obtaining the protection and support of Narayan. (46) 
O Anger, you are the root of conflict and compassion never arises in 
you. 
You take the immoral beings in your power, and make them dance like 
monkeys. 
Humans associating with you are debased and punished by Yamdut in 
so many ways. 
O Compassionate, remover of the pains of the poor, Says Nanak O God 
protect all begins from such anger. (47) 
O greed, you effect even to the great in countless waves. 
You cause them to run around wildly in all directions, wobbling and 
wavering unsteadily. 
You have no respect for friends, ideals, relations, mother or father. 
You make them do what they should not do, eat what they should not 
eat, accomplish what they should not accomplish. 
O Svami, protect us, protect us in your sanctuary. Nanak makes this 
request to Hari who protected man as Narsingh (Narhar) (48) 


O egotism, you are the root of the cycle of birth and death, the very 
form of living sin. 


en ee 


1 Sez Gurai Arjan Dev Ji, Salok Sahaskrifi p.1358 
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You forsake friends, and keep to enemies. You spread forth displaying 
countless illusions of Maya. 

You cause the life to come and go until exhausted and cause the 
experience of pain and pleasure. 

You lead them to wander, lost in the terrifying wilderness, you lead to 
horrible diseases. 

The only doctor is Parbraham, the Supreme Lord. Nanak worships 
Hari by chanting Hari Nam. (49)' 


Commentary 


Part of the aesthetic appeal of the Gurii’s poetry is the manner in which the 
sentiments of humility, surrender and devotion are expressed. When Bhai Dya 
Ram asks about how one can obtain Nam, the aesthetic ras-bhav element takes 
centre stage. Nam is central to the soteriorlogy of Gurmat Sidhant. For there to be 
a name, there must be another who cognises it. Yet the teaching of Sri Guru Ji is 
that Nam has the capacity to facilitate the dissolution of duality. Thus Nam is both 
the signifier of Braham and also the expression of the ideal relational sentiment 
between Bhagvan and Jiva Atma’. 

Nam itself is categorised into two forms, kritam and akritam. The kritam nam is 
a signifier of the created, objective aspect of the signified. According to the 
Faridkot Tika, it can take four forms; i) ricchasa being the name given by one’s 
mother and father, ii) jadricchasa is a name relating to caste or lineage such as Sri 
Ram Chandra being a ‘raghuv’ iii) gunaprayukata is a name that describes the 
qualities of that person or thing, such as Sri Krishna being described by his skin 
colour as shyam meaning the ‘dark skinned one’ and iv) kriyaprayukata is a name 
taken from the actions of that individual such as Sri Krishna’s alternative names 
including murfri, enemy of Mur demon, giridhar, the one who upheld the 
mountain, damodar, the one who was tied with a chord around the waist. Similarly 
Sri Gurii Gobind Singh Ji is named kalgidhar, the one who sports the regal kalgi 
insignia. Rather than its associated qualities, the akritam nam signifies the very 
essence of that being. Sri Gurii Arjan Dev Ji distinguishes between these two 
forms of Nam in order to define the nature of the ‘Satinam’: 
ol 


' Indeed the phenomenal experience of the Jivanmukta is described by Sri Gur Gobind Singh Ji in Akal Ustat 
as being one in which only ‘thou, thou, thou, thou, thou, thou, thou, thou, thou, thou, thou, thou, thou, thou, 
thou, thou’ is perceived, Pandit Ishvar Singh considers this statement to be the ‘sixteen mahavakya-s’ of Sri 
Dasam Granth Sahib, The phrase ‘only thou’ has an identical meaning with the word ‘fat’ within ‘tattvamas?’. 


oma! 


— 
oll ate sate ae 
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fadsy SH aa So frase i ARS SY Sa UT UTA I 


I describe your kritam names with my tongue 
Satinam is your supreme, primal name 


Sri Guru Arjan Dev Ji Rag Marii, p.10383 


The akritam nam describes the svariip lakshana, the essential characteristic, 
whereas the kritam nam describes the tatastha lakshana, the secondary, relational 
and descriptive characteristics. Satinam being the svarip lakshana encapsulates the 


akhandarth — the indivisible and non-relational nature of Braham. Gyan Prabodh 
describes Braham as: 


UdH 33 USHTSE YSTHT || wife Agu mis Cert 


The illuminator, the supreme quality, the parmarth 
The untouched, indivisible primal form 
Gyan Prabodh, verse 25 


Braham’s ‘indivisible’ and ‘untouched’ essence is defined as the sat-chid-anand, 
which is signified by the term Satinam!. However, since Bhai Dya Ram's question 


Although most names fall into one or the other category, the foremost Vahigurii saentra contains both the 
svarupa and tatastha lakshana-s. Pandit Ishar Singh Kashivale discusses the cc 


anal uniless meanings of this 
mantra in his Vahigurii Mantrarth composed in Sanskrit. He explains in the Uthank. 


a section: 

WOU TS BIS Ge a Ste H four 3 gout ar ust fae feet Bae vine | wma faear fear feraet 3 
ores fomrst cas athe wr vig fers feas ws west Ut dis wes ONE | Mt R eT 
TOM gar or nig are ot met ot fagrort or HOM ger a | A fe aS erage fen Hs 2 fis Gas? 
MISE Sot Gig FAAS HOH Bat AS oot gw act Hs uae act oer wots at few ug BER 
wos 0 aay fer agar mee arse 3 | 


Known are the many scriptures within which it has been written that Brahma's fifth head was cut off by Shiva 
Ji. And that Shiva's lingam was cut off. broken into eleven fragments by Vishnu Ji and that Vishnu was kicked 
by Bhrigii Rishi and that Bavan avatar was a Brahman by caste, that Ramanavmi marks the place of Ram 
Chandra’s birth, and that the eighth day of the lunar fortnight in the sixth month marks the date of Krishan 
at 's birth. These six aforementioned meanings are not applicable to the Vahgurii mantra about whom there is 
i) no birth ii) no caste iti) no lineage iv) no death v) no cutting vi) no striking of one possessing these five 
earlier defects. Then being without these qualities is the real meaning of this Vahgurii mantra. 


Vahigurit Mantrarth Gurmukhi 
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eee re i 


elates to the previous answer, which was concerned with bhagti, the type of Nam 
i ] am. . 

: c - nen iw ststain’ Nam? To answer this, the process of beaming 
Jependent and seeking the assistance of Bhagvan is desenibed. Removing ae! 
Jefects produced by the ego is the starting point. This preliminary stage produce 

a form of self awareness, in the sense that controlling the ego Creates an 
understanding of the natural disposition. The author is careful to clarify that this 
understanding of one’s self is not the same as the knowledge of the Self (ine) In 
the next stage the ‘heart’ (antahkaran) becomes the means by which to end desires 
and vices. Because the five consequences of ahankar take the form of desires and 
strong emotional states, the next step is to reorient both the bhav (emotional state) 


and ras (flavour or taste) components of one’s psyche. This can only be achieved 
by the budhi, having cultivated both vivek and vairag. The ‘heart’ alone is capable 
of removing those forms of ‘badness’. 


Through his endeavour the seeker achieves inner purification. But he is then 


faced with the stark reality that his own efforts cannot facili 
devotional practice. This marks the en 


Unable to resolve this problem 


greatness and power: 


ors Ht wists wots gy Aaeafs SH es use <a Il 


O Lord, pervading the microcosm and the macrocosm, 
I seek sanctuary in You, the greatest of great beings 


Sri Gurii Ram Das Ji, Rag Gauri p.163 


Six sentiments chacterise sharanagati; i) a reco 


and 
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aaa atts asaant See 
they are driven by sincere prostration, devotion and self-surrender. As Bhai Adan 
Shah explains, only by seeking shelter can there follow assistance. Any mystical 
fruit that arises henceforth is no longer a product of one’s own effort, but 

considered to be the gift of Parmatma. This sense of dependence (itbar) cannot fall 

away or diminish. The quotations from Gurbani given in the answer describe the 
protective qualities of Parmatma. They explore the nature of the five ‘enemies’ 
mentioned earlier in the answer. The Guru ends each description with a refrain 

seeking the sanctuary and protection of Parmatma. When addressing Bhagvan a 

respective kritam quality is highlighted as a form of adoration with terms such as 

Narhari', Narayan“, Karanhar, Dyal, etc. Hari is the only support. Bhai Adan Shah 

concludes by describing the threefold fruit from which one can recognise the state 

of truly acquiring Nam. 


74, Sampling the Offering 


UHS 9. Bed sa da we fanr? 


Question 1. What food should be offered for Hari Rai to sarnple? 


. (A Boa AS Sct efanret aet a ow WE As 1!) 

2. wBuety He a ore gu 3H Rood 1 iz Fars BI Birvrd | HU 
nigh ue We ASP | Fu Ba ole Hes HS 1 Ae are Hes HS Poe | 
33 ana Hos Hise Shor 1 gon Brae Biss & TAT | HITS 8 FH 
ror | aor sa vet Bro wrt | are ao weer ulrals aT | he ee 
arty He Hate | UtsPea AE YS IF It Ft 

= Saar ) Hes Horses ote ae, brats aa fea ator 1 ls YH HE 
we, ulsdes RE Ufa it 2 If 

g. seg sade a fA oes i 58 II 


Answer 1. ‘Says Nanak, this is all Your greatness, no one ¢ 


d 


3 
ven knows my name 


he sake of 


! This title refers to the Narsinha avatar of Vishnu, described earlier, who manifested for ¢ 
protecting His true devotees. 


? Narayan is another title for Vishnu meaning ‘protector of men’. 


3 Si Gurt Arjan Dev Ji, Rag Malar p. 1266 
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te eer 
2.  Chaupai: 


Your beauty is everywhere my Beloved 
Your light is permeating and illuminating all the entire creation 
Your form is incomparable, illuminating each and every mind-heart 
The body is the pearl shell, the mind is the pearl 
By abandoning the pearl shell the pearl is taken 
The mind becomes calm and collected 
I have a desire to meet that Braham I am separated from 
Put the effort into stringing together a necklace of pearls 
The string desired is the one from my Beloved 
The Gurit to braid the rosary that is not worn 
In each moment that rosary is keeping me protected 
And by doing this, the one who wears it his life is limitless 
3. Dohra: 
The mind strung on the necklace of pearls is always looking for virtue 
It has gained it by stringing it together when separated 
It always creates a rosary of love 
This is how it has been felt by that person who wears it 
4. The Name is the food to be sampled by Hari Rai 


Commentary 


Recalling the earlier Gurbani shabad in which a 
come to the devotee and sample the delicacies he or she had prepared, Bhai Dya 
Ram wishes to learn more of this. What type of food should be prepared and 
offered? What constitutes the mistai, the Jiva’s ‘sweet preparations’? As the poetic 
verse explains, that which is ‘sweet’ is also profoundly ‘beautiful’. It is the jewel of 
nae within the Jiva. Yet the pearl is concealed within the rough outer casing 
ie — a pearl is the ‘mind’. How can this be when the mind is considered a 
RE 5 te _ and the cause of suffering that must be destroyed? The mind 

'S Deautiful is one that has forsaken identifying with its outer shell and has 


turn . « . 
ri to focus on the illumination within, meaning the substratum (adhisthan), 
tma. Sri Gura Nanak Dey ji 


Of Braham Within: uses a similar metaphor to describe the location 


plea was made to Parmatma to 


NS Rofo u35 meag orfew & feat au ah fret Het 
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ee a a aaa 


Within the mind are three jewels, non-duality ts for the Sikh who listens to the Gura 


Sri Gurt' Nanak Dev Ji, Sri Japuji Sahib pauri 6 


Kavi Santokh Singh Ji explains in his commentary on this stanza that the 
‘three jewels’ conveys the threefold essential nature of Braham; the ratan 
represents sat, javahar represents chit and manik represents anand. In both this and 
the verse of Bhai Adan Shah the term ‘mind’ is used for the budhi. It is through the 

budhi that Atma is realised. As Sri Gura Amar Das Ji explains: 


HS 3 APS AgU F wmUSt He UETE I Ho ofa Ft 3d arts 3 TSHSt Ga wre | 


O mind, recognise your root to be the form of illuminating consciousness 
O mind, Hari is with you and through the Gurit’s teaching you experience 
the bliss of Hari 


Sri Gura Amar Das Ji, Rag Asa p.441 


Sri Guru Ji compels the behavioural mind to end identifying with the gross 
and subtle bodies, and begin contemplating the consciousness which illumines its 
own functioning. Thus perfection requires a shift from the gross (the pearl shell) 
to the subtle (the pearl), then from the subtle to the subtlest (the adhisthan kufasth 
chetan). This process begins with the mind becoming ‘calm’ and passive. Only the 
desire to meet with Braham (mumukshutva) should remain. All other impure 
viisna-s are to be removed. Now one prepares and offers the delicacies, stringing 
pearls of love on the necklace of devotion. The thread that holds the necklace 
together is Parbraham?. The pearls are the purity, virtues and profound 
contemplation that have been cultivated in the mind. The Guru is the one who 
bores into the ‘pearl’ of the mind, enabling the thread of Parbraham to Ene 
Devotional ‘love’ motivates the creation of the necklace, rather than the desire for 
moksh per se. Having purified oneself, having adopted and made firm all the 


—" ” _ ona 10 
’ Alternatively both Mahant Ganesha Singh Ji and Mahant Suryit Singh yon se the three a of 
refer to vairdg, brahamgyan and sravan-manan-nidhidyasan respectively, having considered the mea 

the component terms for each precious stone. 


ami, the witness within each and every Jiva’s 
2 In fact this is a common metaphor for Braham as the anfary 
mind. 
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practices described, having sought total refuge in Parmatm, all that is left for is 
he ‘glance’ with which the love-imbued one immerses into the Beloved. When the 
necklace has been made she who adorns it is forever liberated. . 

The metaphorical language of delicacies and jewels is inherently aesthetic. 
[hese are fine, rare and priceless things that only the great can experience. Their 
peauty and value are acknowledged through expressions of enjoyment and 
ecstasy. Indeed the role of ecstasy in mystical experience is well documented 
whether it is the quasi-erotic poetry of the Vaishnav Saints, the absolute divine 
beauty of Allah revealed in creation for Ibn ‘Arabi, or the night of union between 
lovers in Gurbani. Sant Harinam Singh', a Nirmala from the early 20" Century, 
draws upon the aesthetic sophistication of ras and bhav contained within the Rag 
system to describe the Beloved: 


sot aos ud m3 Hae Sot tw fe Atos aE | 
oot thet vat wa ada Sot Far 3 Ast Hos ats | 


(From) You have there is Kanra, Puriya and Sorath, 
You have made Megh, Hindol and Srirag 
(From) You there is Dipaki, Parbi, Rag Sarang, 
You have made Sithi Suhag and Jog 


Harinam Ramayan, Atma Ka Lakhan 

The devotional relationship the lover forms with the Beloved is founded upon 
the aesthetic of ras. The seeker has adorned her self with the ‘sixteen 
vestments’ of purity and virtue. Her Beloved is the source of all that is 
Ublime, evoking a devotional ras that is both captivating and intoxicating. Bhai 


sig Ji adopts the language from the heartland of bhakti, Braj Bhasha, to 
Vocatively convey this all consuming prem-ras: 


Wet ues Ho orf fa® Gann are are as of we a agar at | 
3H Root othe gars Hs ues w fener yues vier nin oi 4 


se 
His two works Harinam Ramayan and Har; 
- ir, = p= 
Above quotation is taken from his abbrevianeq oo” Ova have recentl 


eViated ia) y been published for the first time. The 
adhyatamic elements Within the natrative Poctic rendition of the 


Ramayan in which he focuses upon the 
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As the heart of the peacock and chatrik becomes joyous when seeing the wna of dense rain 
clouds, and as the deer loves listening to the sound of music; 
In the same way the Saint is so impassioned by that sweet taste of devotion for the Beloved 
that his thirst does not decrease but intensifies, and resides in each and every part of his 


75. Justice 


US 


~*~ 


Question 


Answer 


WW 0 


tome ow 


body 


Bhai Gurdas Ji, Kabit 424 


foo Het Sa fremibat set fee furs 3 eggd Shs | 
mS fos Ret dat foo femiot Gus adt gS | 
SAS fan? 


There are some holy men who keep social intercourse with their 
followers based upon His justice. 


There are other holy men who do not uphold justice with their 
followers. 


What is the relationship? 


fourS ager fires os rea ot | 


Hea Ut oot fER us Amy 3: So we for gx y AE at Tan 
OT AIST FEF 


It is the appreciation of the Lord of the entire Universe to 
uphold justice. 


This servant is not of these, but the teaching is: 


“What cleverness can Your servant try with You? 
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SS eee Ee eee 


O my Lord and Master, I cannot carry out the Hukam, Your 
Command.” 
Meaning this, that a Vazir only looks to the King for his order. 
But to the slave of the King, no one else can send any summons, 
Who is summoned for by the King as ‘O Brother’. 
For the one maintaining the slavery of devotion, all are slaves of 
the King. 


7. And the King is speaking ‘Slave! Fetch water’ 
8. Thus that is acknowledged. 


Qa oe Ww 


ommentary 


How important is it for the Saint to uphold justice among the Lord’s 
dherents? Bhai Dya Ram describes the two approaches that he has encountered. 
istice means both to uphold and to convey the hukam of Parmatma. It is not 
\orality alone, but the propagation of the means by which one can end bondage 
nd suffering (the hukam)?. The answer explains that to maintain Parmatma’s 
ukam is a great form of praise in itself. 

What produces these differences in approach between holy men? In a royal 
‘Ourt the King is attended to by two people, the slave and the Vazir (minister). 
The Vazir understands that his adherence to the Lord’s hukam 


is the mark of his 
favourable status and importance. For anyone else to obey the hukam as he does 


ed 


' Sri Gurii Nanak Dev Ji, Rag Mari p.991 


: On the issue of moral conduct Sri Gurii Agjan Dev Jih 


as explained in Sr? Sukhma 
Braham is absolutely perfect, untouched by desire or i 


gnorance: ni Sahib that the knower of 


ATOM feparat Fer fosRU AR Fes Hfy apes mae | 


The knower of Braham is always untouched (by Mayda), just as the lotus is untouched b 
'Y water 


Similarly the sixty second salok in the fourth chapter of 


Naishkarm i 
some : va Sidd, 
Paiichdashi, presents the same teaching in no uncertain t 


i, Cited in both VedantsGra and 
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ne 


would be a threat to his privileged status. This is the mindset of the first type of 
holy man. The slave is different. He is without the hierarchical sensibility of the 
Vazir. In his humility he is only accountable to and focused upon his Lord. The 
slave understands the ukam in terms of devoted and humble servitude. In his 
eyes, all are slaves of the Lord. When the Lord presents his command (‘slave, fetch 
water’) he recognises it as an order for all, equally. This is the preferable mindset 


of a holy man. 


76. The Camel-like Mind 


URS Q. (HE aaTeT its Kanes Hes Salt TGR TE) {SSH B Hes wait 
fag ad aa? 
2. meade fan atts aT? 


Question 1. ‘Ocamel-like mind, you were once very pure; the filth of ego has now 
attached itself to you."' Why is it said that filth has been applied to 
the pure? 

2. And for the sake of whom is it said that they are camel-like? 


830 9. ie ae afer vad firs ae TCH UT I AEH HEE GH at HE F 

ot Got wire weT I 

2. Ud fsdHe des rad | 

3. AAs a fea | 

g. fag ad dt mre a | 

U. we ade A aT v, fA SAS Ho Mit uo aT, Je Sar WE Ia 
afimr 3, S3t wet | 7 ; 

é. mf Gat sat ag Sar vy ulead | 

2. #86 co ufeor moatee o | 

t. udhuad, q fee fous af afr 3 | 

“. Anmy set gate ad Aare | 

90. # fend aet ad yor! es fe fen were F, RE eu ured | 

qq. fea feo ute ne Ted Got yey, mms ag) 

92, fea stag ug, we ad, F st EAS AY UE oraian 4) 9 | 


1 Sri Gurii Rim Das Ji, Rag Gauri p.234 
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Answer 1. “Purakh the Creator formed your form and you have obtained ego; 

Birth and death both occur to that (Jiva) alone who come and go.” 

But this mind is capable of purification, 

By joining the congregation of Saints. 

As iron becomes mirror when polished. 

And the description of being camel-like is said for the sake of 

the infatuated one as a ‘muhar’ (the rope that controls the 

Camel), that ‘your enjoyment met with hindrance, sacrifice this 

much’. 

6. From those enjoyments too much pain and suffering are 

inflicted. 

And that one is crying like a camel in distress. 

But due to that infatuation he has turned weak at heart. 

He cannot make himself free. 

10. If anyone says to him ‘Fool! Abandon your affliction, why do 
you inflict such suffering? ; 

11. Due your own actions, what you have obtained and placed in 
the heart resembles foolishness.’ 

12. He may Say, ‘this may destroy me but I will also destroy this 
affliction at the right moment’ 


oF ON 


= ee 


Commentary 


Bhai Dya Ram notes a statement of Si Guru Maharaj that appears to 
contradict what has been taught in this dialogue. How can it be that the mind was 
once pure but has become impure through the acquisition of ego? The teaching 50 
far has been that the mind is impure by its very nature. Bhat Adan Shah 
contextualises the first quotation with another from Gurbani to illustrate its real 
meaning. Through Purakh (Ishvar) the form of the mind came into being, whereas 
individuation exists from the sense of ‘I am-ness’ or haumai. This impurity can be 
removed by reversing consciousness back into its condition of nirmat purity. Only 
through self-effort and the company of the Sadh Sangat can this process be 
accomplished. Remember that the focus of the question and the opening 
quotation is the mind or man and not the Atma. Therefore, through great effort the 
mind when cleansed of its impurity becomes ‘mirror-like’. The meaning of this 


er ee ee ees 


1 Sr Guril Arjan Dey Ji, Rag Mara p.999 
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metaphor is that just like a mirror, the purified mind reflects none of its own 
qualities but only those of that which is ‘looking’, meaning the witnessing (sakshi), 


illuminating consciousness 


fmaratot at fed HZ 3 Ho Ho AHA I 
ofa HG ar Hae Ufenr Ag ote fomrar I 
fas ae USAT Ho than Fal fBafe fAsTor I 


(svdprakish) of Atma. Sri Gura Ji has explained that: 


The great sign of the Knowers is that they are always situated within the mind 
They have obtained the house of the Lord by remaining ever fixed within Truth 


Through the Gurit they have conquered the world by conquering their minds 


Sri Guru Amar Das Ji, Rag Marit p.1089 


To whom and in what condition does the term ‘camel-like’ apply? The author 
directs this teaching at anyone who requires a ‘muhar’, the rope tied through the 
nose of a camel to control its movements. For the camel-like mind ensnared in 
infatuation (moh), sensual enjoyments produce countless hindrances. Like a camel 
in distress, this type of mind reacts with exaggerated complaints when it meets 
with its own inevitable suffering. Yet it is also too weak at heart to change its own 
behaviour. It represents the epitome of foolishness, caught in a vicious circle of 
suffering that it has created for itself. Even if rebuked, having its very nature 
explained to itself, that mind responds with procrastination and the retort that ‘at 
the right time I will destroy it’. This is the nature of the ‘camel-like mind’. 


77. The Teaching is the Body of the Saint 


fa afm de As AST = HBT not fH fea | 


Ardt a. 

2, GA 2d set Dai St mmext nef G3 set GA | 

5 wat rs He Go 88, 3st afuSs, fea fifimr oct, fengm Adis Tt 
Ret 330 Ut unos SHS | - 

9. Faet ms Ae ns ome Yost ot os Teer Ie, A ees Gate 
ud | 

yo oWHAdta As Aat et ‘eua’ Gates | 

é. fen fast neat ad 1 99 II 


Sakhi 1. One seeker was rubbing the feet of a Saintly person during his 
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repose. 
2. At the same time he placed his gaze upon the bottom of his feet 


3. The Saintly person at once got up and said to him ‘the spiritual 
teaching for you is this that the service to the gross body brings 
happiness to the consciousness of the seeker’ 

4. If anyone aspires to practice pure (true) service and obtain pure 
(true) pleasure, he may adopt and practice their spiritual 


teachings. 
5. The body is of a Saint and the spiritual teaching is for such 


seekers. 
Without this conviction one cannot have a real path to tread. 


Commentary 
For the disciple, to serve the Saint in the spirit of total humility (dasyabhav) 
becomes the ideal practice. It cultivates devotion, surrender and selflessness. In 


the teaching story the disciple spontaneously performs padsevan of his gurdev, one 
evotional worship. He obtains the purest pleasure from 


of the nine forms of d 
rit of total submission. The act demonstrates the 


adoring those lotus feet in a spi 
ideal relationship between the seeker and Saint. Sri Guru Ji has explained: 


vigor use fears Fear Ho ot Us 
asa wn fed AY Ha H ae afs Aso at Td I 


OQ Lord, the Inner Knower, the Creative Purakh, fulfil my yearning 
Servant Nanak requests for the bliss of making me the dust of the Saints feet 
Sri Guru Arjan Dev Ji, Sohila p.13 


goa Asa a Ha Ae Gufs dag ule steret I 
faa yrrfe fresher ys omer ates af aT ot TE AT II 


I place my forehead at the feet of the Saints and my eyes desire their dust 
Says Nanak, through this blessing the Lord is met with and lam sacrificed 


Sri Gurti Arjan Dev Ji, Rag Sarang p.1207 


What does the dust of the Saint’s feet signify? In a famous section of Srimad 
Bhagvat Purana, Sri Radha intoxicated by her pining and supreme devotion for her 
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beloved Sri Krishna is met by Uddhav, the Lord’s friend. He has been sent to 
appease the Gopis’ sense of anxious separation by conveying to them messages 
from Sn Krishna himself. During these interactions Uddhav is suddenly awoken 
to the spiritual status of the cowherder girls. Spontaneously he desires to become 
the dust of their feet, thus marking the culmination of his prior devotional 


practice: 
ATA TORTIE Fat FaTaA Peay Genera 


‘Oh when will I be fortunate enough to be born as a plant or blade of grass in Vrindavan 
so that I may obtain the foot dust of the Gopis on my head?’ 


Sri Bhagvat Purana, 10.47.61 


Commentating on this verse, Pandit Ananta Das Baba Ji explains that 
developing this sentiment is not the aim of Uddhav’s sadhana. The dust from the 
feet of great Saints is his sadhana. One should develop the same fervent desire for 
the dust from those feet for this practice produces true bhakti. 

In the teaching story the Saint explains that service to the gross body can only 
bring pleasure to those of purified intelligence. Impure intelligence is 
characterised by the various anartha-s, the unwanted desires, attachments, 
ignorance, et cetera. When impure the pleasure that one seeks is inherently false. 
Whatever pleasure is sought by pure (asa!) intelligence is by its very nature pure. 
Likewise whatever service is performed is desireless. Therefore in this condition 
of purity the ‘teaching’ arises spontaneously just like Uddhav’s realisation. All of 
this arises from serving the Saint. Thus the body of the Saint provides the 
‘teaching’, meaning the opportunity for seekers to obtain absolute purity: 


Asd vie Het Ag uss 1 nifsa we Aso sss I 
Had ude fe of ute i Aso van Ute Of eter 
Had ot Ae Hf oA 1 AS THN feoHe aH I 


I bow my head to the feet of the Saints, and repeatedly perform salutatory prostrations 
I drink the water that I have used to wash the feet of the Saints 
I live to have the sight of the Saints 
My hopes rest with the Saints, the Saint is my pure wealth 


Sri Gurii Arjan Dev Ji, Rag Ramkali p.889 
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78. Arrogance 


fla (MMS) MHS Ads VS TS & AY fed ca ufenr | 

Gre na feg HS, AH oe far ga oot ats | 

Aro ot sor Sa wife fearrat | 

ug GAS wrue G3 THis, sfemret 2 as & ats, fan asx ws BS 
mera sete Bor | 

fue Ast uct@n, mmué dys af uestet nrfenr | 

331 AS ae corte ef - om a6 A oe aoe I RATT FT 
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Sakhi 1. One person who practiced discipline (a highly moral person) set on 

a journey one night. 

2. There was arrogance in his mind that he had not harmed anyone 
and that he had not been around anyone wicked. 

3. His discipline was also to ensure the humane welfare of people. 

4, But the fruit of this effort was purely that of arrogance, as a result of 
which he lost the horses and camels along with his baggage. 

5. After this he came to his senses and began to repent for his pride. 

6. Thus the cause of his arrogance fell away —‘Of those who claim to act 
virtuously, goodness does not come near to them” 

7. Ananecdote providing evidence — on one occasion a saintly person 
saw that a worm was floating in the water. 

8. | With his own hands he drew it out for its own safety. 

9. The worm that was suffering greatly instantly acquired happiness. 


Commentary 
This narrative illustrates the potential dangers faced by anyone b 
ne pe 


tread the spiritual path. It enlarges upon SH Gurg in ginning to 
Anand Sahib about the need for constant Vigila 


ee a 
1 gz Gur Arjan Dev Ji, Srt Sukhmani Sahib p.278 
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motivations for why religious stipulations are being performed. The kind of 
individual described in this answer is one who has become ensnared in their own 
understanding of dharamic stipulations. The codes of conduct (#aryada) 
established by mystical traditions are never ends in themselves but a means to a 
deeper, more profound level of experience. As soon as the ego begins to distort 
rules of conduct into self-serving rewards, then those stipulations have been 
transformed into shackles on adhydtamic progress. The Amalgir’s apparent concern 
for human welfare clearly fuels his sense of superiority. The result is that he loses 
everything he had brought with him on his journey. Although he eventually 
recognises the need for humility, it is too late and he must begin his (adhyatamic) 
journey all over again. In contrast to this example, the goal of such codes of 
conduct is demonstrated at its most innocuous in the second example. Something 
many people would not even care to notice, a worm drowning in water, is 
removed by a Saint out of a deep-rooted sense of compassion. Wherever there is 
suffering the Saint acts to relieve it. The focus is placed entirely upon the recipient, 
not on the consequences for the one who chooses to act. This is the only mindset 
with which to practice any dharamic stipulation. 


79. The Assistance of the Sadh Sangat 
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Question One person asked a question; 
‘Why is it that the assistance only happens through the Sadh 


Sangat?’ 


YP 
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Answer 1. Indeed it is not surprising that those who are suffering can 
obtain immediate and complete happiness from people who 
know supreme joy. 

2. But this is the eternal path, obtained by listening to the 


Translation and Commentary 


instruction within the Sadh Sangat. 

3. Causing the recognition of badness by having it set against 
goodness, and discarding it to obtain purity. 

4. That is the very form of assistance. 


Commentary 


Bhai Adan Shah answers the question with another - why is it considered 
astonishing that complete happiness can only be obtained from those who already 
know it? If any individual wished to understand how to fly a plane, the only 
person qualified to teach them would be a pilot. Learning from a cyclist could 
have potentially disastrous consequences! The assistance of the Sadh Sangat is 
threefold. Firstly it places the seeker on the path to the ‘net’ meaning the nityd or 
eternal. Only the absolute truth (Braham) is eternal and unchanging, unaffected 
by both time (akal) and space (avindsh). How does attending the Sadh Sangat 
enable the seeker to meet with this path? It provides the opportunity to listen to 
the instruction of the knowers, the only ones qualified to instruct. By meditating 
upon the teaching the seeker is forced to recognise his flaws. As Sri Gura Ji has 
explained: 


He Fats de yfs afta 0 4S Rares see ot aftr 1 


Through contemplation awareness arises in the antahkaran 
Through contemplation purity exists in all conditions 


Sri Guru: Nanak Dev Ji, Sri Japuji Sahib, pauri 13 


Thus the threefold practice of sravan, manan, and nididhyasan is adopted 
through the Sadh Sangat. Only by contemplating (manan) the teaching can 
Profound ‘awareness’ or nididhyasan arise. Only through contemplation can one 
realise that Pure consciousness pervades the three bhavan-s or states — jagrat, 
svapna, and sukhopati. A further form of contemplation is also invoked by the Sadh 
Sangat for it Possesses a mirror-like quality. The company of the virtuous presents 
the seeker with an immediate awareness of his or her own flaws and weaknesses. 
Without any effort the behaviour of a Saint can be a great form of teaching. How 
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can anyone attempt to measure the greatness of that! One can learn invaluable 
teachings from simply witnessing how the Saint engages with the world around 
ncredible patience, his strength and love. 


him — his sense of compassion, his 1 a 
Acting upon these forms of contemplation the individual obtains inner and outer 


. , 
purity. In this sense this is the supreme form of ‘assistance . 


80. Praise in the Heart 
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Sakhi 1. One Sadhii remained for a long time in the service of a Saint. 

Then he made a request for compassion. 

3, The answer was given: ‘If uttered through the mouth such a thing 
is ridiculous, 

4. A praise through the heart is promptly accepted’ 


N 


Commentary 


The Sadhii makes a request for compassion from the Saint, to which the Saint 
explains ‘make the request within your heart, not with your mouth’, Thus never 
underestimate the capacity of the Saint to recognise your inner-condition and to 
understand what it is you truly desire. If the seeker holds a sincere desire to be 
freed from suffering, this will arise within ‘the heart’ meaning that there will be 
conviction, sincerity and devotional surrender. A deeply held sentiment will 
always be apparent through his or her actions. This sentiment cannot arise from a 
mere articulation of the intellect. Nor can it arise when there is an expectation that 
service to the Saint alone can secure release. A true seeker of Brahamgyan must 
reject karamkand religiosity in which one thinks in terms of ‘I’ve given you this 
much, you give me this in return’. 


*y 


' It is for this reason that Sri Gurii Arjan Dev Ji considers written forms of knowledge such as the Vedas 
inadequate. 


ee 
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81. Life of Fakiri 
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Sakhi 1. One Sadhi uttered to Hazar Shah, ‘Sahib, a Fakir’s life is like 
a dry rock’ 
2. ‘Is it very difficult to maintain stability on it’? 
Q3d 9. mat ofA Hbut At! fas atfe ate feat act at Sac fist 
ms foaaet eat, da oH aret aol | 
2. fae of fen]e (Shur 3 ) | 
3. ft ofan | 
8. 6Sferrt Ashe rude cli 
Answer 1. Further Mian Ji replied, ‘when he does not make such a 


perception, other sorts of sweet and oily things cease to exist 
2. When ras is derived from this practice (unmatched), 
Then in this manner there is stability. 
4. The one who adheres to this possesses a pure heart! 


vw 


Commentary 


The rock metaphor typifies initial experiences of fakiri, the impoverished life of 
a Sadhu. A rock rarely has a flat horizontal surface. Finding a stable posture that 
can be held for some time is difficult. Furthermore, the surface is very 
uncomfortable for bottoms used to cushions! Inevitably, one beginning to perform 
sadhana on a rock will find it impossible to gain stability. In the same way, the 
question assumes the fakiri lifestyle to cause a similar instability in terms of inner 
poise. Adopting this lifestyle in a body that is driven to hanker for all that is the 
very opposite of fakiri will undoubtedly bring psychological conflict. How is this 
overcome? The answer of the Sufi conveys the missing element — the emotional 
and devotional component. The first sentence explains that both discomfort and 
instability arise from one’s subjective perception only. The life of fakiri requires an 
Immediate and sustained reorientation of perception. No longer is pleasure 
caused by ‘sweet and oily’ things, the enjoyments derived from sensory 
experience, but instea df . ; . 
rom the ras or alluring flavour of purity and detachment. 
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$82. Abide by the Order 
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Sakhi 1. Eachand every seeker upholds the sentiment that, 
2. | We should adhere to the will of our Satiguru. 
3. The Saint directed his disciple to take a spade and dig into lime 
mortar material for making plaster. 
4. The Sadhi, fearing the onset of itching, began to apply oil to his 
own legs. 
5. Seeing this, the Saint took the spade himself and entered into the 
lime mortar. 
6. This action was to show the seekers that a complete substantiated 


life is only possible with acceptance and compliance to the order, 
in which the body and mind may become immaterial to us. 
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Commentary 


Secondly this was performed to demonstrate that except Sahib’s 
order nothing affects him. 

Then the Saint took the spade and started to dig up the 
foundation of the pillar supporting the middle of the roof of the 
building. 

Within time the pillar detached from the roof, 

Yet the roof stayed aloft without the pillar. 

He himself and many other Saints were also found standing there, 
But for as long as they were standing, the roof remained intact. 
No sooner did they come outside then the roof instantly 
collapsed. 

This miracle was performed in order to inform the seekers. 
Without the order of Sahib none can cause death nor remain 
protected from it. 

For Satigurii offers proof: 


‘O Brother, do not think that you have any power, as all act as the Lord 
causes them to. Old age, death, fever, poison and snakes everything is 
with the Lord for nothing can touch anyone without the Lord. Says 
Nanak within your conscious mind meditate on Hari Nam, that shall 
deliver you in the end.’ } 


The teaching is a further meditation on hukam. Bhai Adan Shah recognises that 
although every seeker understands the need to surrender to the hukam of the 
Lord, few actually do. Secondly, he teaches that the order given by the true Saint 
is the hukam of Bhagvan. In the example a Saint gives the seeker an order. The 
seeker prepares to act upon it but hesitates and procrastinates because of concerns 
about the welfare of his body. Surrendering the amenance of the gross body to 
the hukam requires 4 sense of detachment and an ability a distance oneself from 
sensory experiences. As Sri Gurii Ji has explained, accepting the order marks the 
end of the ahankar, the ego: 


7 


or Gura Ram Das 


air vets AS & tS TOM 3 aie | BSR TaN ASS 5 UGA at s aE | 


ji, Rag Gauri p.168 
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All are within the Order, none exist outside it 
Says Nanak, if one understands the Order, then ahankar has been renounced 


Sri Guru Nanak Dev Ji, Sri Japuji Sahib 


To consider oneself independent from the hukam of Bhagvan in the objective 
experience of the gross awake state is an illusion. This is the teaching. One who 
understands this is said to have renounced the ego, in the sense that the ahankar 
component of the antahkaran has desisted from associating sensory events with the 
notion of “I am the doer’. This is the sign of supreme knowledge. For Brahamgyan 
to arise the sense of ego identification (ahambudhi) remaining within the tripufi as 


the independent doer, enjoyer, and knower must be renounced. As Sri Gurii Arjan 
Dev Ji has explained: 


oH femrst ordafa fore 
The Brahamgyani has renounced the identification of ego with consciousness 
Sri Guru Arjan Dev Ji, Rag Gauri, p.273 


Everything that is encountered henceforth becomes truly ‘Thou’ or ‘Tuhi’. The 
reason for the Saint’s action was to demonstrate that true existence is to accept 
and comply with the order, forsaking the absolute validity of mental and physical 
experience. Only in this way can one become truly fearless. Fear of death or 
abhintvesh is one of the five kleshas or ‘afflictions’ that are described in Pataiijali: 


HAAMSRAAPTE TART: BAM: I 
The Kleshas are Avidya, Asmita, Rag, Dvesh and Abhinivesh 


Yog Sitra 3, Sadhanapad 


The Klesha-s are the five manners in which the equilibrium of the mind is 
disturbed; ignorance, J-amness, desire, hatred and fear of death respectively. 
When unpacked! the five afflictions cover the full range of psychological activity. 
The first two are intellectual; avidya being ignorance and asamita being I-am-ness, 


en EEE EEE EEE 


' They are extended upon in greater detail over the next few siitras of the Sadhanapad. 


Translation and Commentary 


the ego. The second two are emotional afflictions with rag meaning attraction, © 


love, attachment and dvesh meaning, aversion, dislike, hatred. At the instinctual 
level is abhinivesh, the fear of death that drives self preservation. Patanjali adds in 
sutra nine that the svarasvahi or desire for ‘self-preservation’ arising from 
abhinivesh is the subtlest of all the afflictions and is found even among some of the 
wise. To truly comply with the hukam is to end abhinivesh. Sri Guru Ji attributes the 


Jiva’s suffering to these five afflictions: 


TT A vas fat useA’ || Sa Aa Afs va feo OSs Faw ASAT I 


Place the feet of the Gurii within the heart 
This destroys all illness, sorrow and pain and removes the five kleshas 


Sri Gura Arjan Dev Ji, Rag Devgandhari, p.531 


In the narrative the behaviour of the Saint compels us to recognise that the 
result of an action is entirely dependent upon the will of Bhagvan. The Saint digs 
away the foundation supporting the pillar upholding the roof of the building they 
are standing in. Even when the pillar has fallen down, the roof remains aloft. The 
miracle was performed for the sake of teaching that the hukam protects those who 
have entirely surrendered themselves to it. Nothing can happen to anyone 
without the will of the Lord, as the selected quotation from Gurbani explains. 


83. Do the Labour Alone 
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Sakhi 1. One seeker made a request for compassion in front of a Saint 
(Sadhu) 
2. The Saint remained silent with a happy glowing face. 
3. The Saint whispered calmly: 
4. Give up yourself, do the labour alone. There are no other means for 
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meeting the Beloved.’ 
A teaching: 
Remove your sense of ‘You’ through your own labour. 
Without any support other than your Beloved One, end the sadness 
coming to your home. 


Commentary 


The answer presents two points. The first is that a seeker should reject the 
spurious notion that our inner suffering can be removed through the effort of 
another, no matter how enlightened they are. The ‘request’ to remove suffering 
can only be granted within the individual through a process of what Sri Guru Ji 
describes as ‘giving up’ one’s self. The second point to recognise is that the Saint 
upon hearing the request responds with a ‘happy glowing face’. The seeker’s 
request prompts neither disappointment nor a response that is dismissive. Instead 
the Saint acts with the greatest compassion, conveying to the seeker the most 


essential and necessary advice. The Saint is entirely concerned with removing the 
suffering within all living beings. 


84. The True Tirath Yatra 
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' Sri Gur Nanak Dev Ji, Rag Tilang p.722 


as 


Sakhi 


Si 


This is a pilgrimage to sacred shrines for the sake of removing one’s accumulated sin. The literal meaning of 


the word firath is a crossing point, indicating its function as the means by which an individual can cross over 
the ‘ocean’ of worldly existence. 


? Dadi Dayal was the founder of the Dadiipanthi order. He Propogated a form of nirguna bhakti that was very 
Similar to the Kabir Panth. A large compilation of his teaching exists called the Bani. Later Daddpanthis 
including Gopal Das compiled the poems of other like-minded mystics into volumes such as the Savrangi 
written in 1627 which contains the shabads of Sti Gur Nanak Dev, Kabir, Namdev, Gorakh, Dadi, and many 
other Bhagat and Sufi saints. In the Parchian Seva Das Udas7 there is an account of Sri Gura Gobind Singh JT 
Visiting the main Dadi shrine at Narayan in Rajasthan. He is said to have debated with Mahant Jait Ram, a 
pacifist. In response to this some Dadiipanthis became shastardhari and were called ‘Khalsa’. To this day the 
order continues in both grihasthi and sannyas forms. 
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Te Fe sane Het wae tas We staq HAT I FM) 


Prior to beginning a firath yatra' one Sadhii came to the Saint 


(Dadi Dayal’) to bid farewell. 
Sant Dayal asked the Sadhii compassionately ‘Brother for what 
reason are you going away to revere tiraths?’ He replied ‘For the 


sake of removing my sins’. . 
The Saint said ‘Brother, the root of all sins is the filth producing 


natural disposition. Violence, suffering, and many sinful actions 
are constantly produced by it. 
The natural disposition is the vice producing form, creating kam, 
krodh, lobh, moh, and hankar. 

These can be prevented from occuring by attending the 
congregation of Saints. 

Tiraths cannot bring this about.’ 

An illustrative proof from Satiguri — 

‘Go and bathe at the pilgrimage site of Nam. 

This pilgrimage site is the knowledge of the inner self obtained through 
contemplating the Shabad. 

The spiritual wisdom given by the Gurii is the true pilgrimage site, | 
where the ten festivals are always observed. | 
I constantly beg for the Name of Hari, grant it God, sustainer of the 
earth. 
The world is sick and the Nam is the medicine. Without truth, filth 
remains attached. 
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The Gurit’s pure teaching is ever illuminated (and) everyday bathing 
happens at this true tirath.” 


Commentary 


The teaching presented here is not ‘do not perform this empty and 
superstitious ritual’ but rather ‘why perform this when it leaves your natural 
disposition unchanged?’ The implication of the first statement would have been to 
invest religious practice with deeper sentiment. The intention of the latter 
statement of Dadi Dayal is to challenge the fundamental value of such practice. 
The teaching encourages us to change our natural disposition. Engaging in a 
vicious circle of accumulating ‘sins’ and then atoning for them leaves the inner 
condition forever unchanged. Instead internalise the search for purity. 


85. The Value of Tiraths 


URS 9. ATO ufemr Ht fed steat dt ufont fas niet 97 


Question 1. A Sadhii enquired ‘Sir, then why is there such praise of 
tiraths’? 


d 
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Answer 1. Settled and residing at these places are the Sadhis and Saints; 


that place comes into existence through their purity, 
fearlessness and good actions. 


2. Your yatra becomes fruitful through taking their darshan and 
giving to them offerings. 


Commentary 


faa Safe A AS A aS AST I 


! Sri Gurii Nanak Dev Ji, Rag Dhanasri p.687 


er Ir 
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See 


Wherever the Saints reside that location possesses great beauty 


Sri Gura Arjan Dev Ji, Gauri Ki Var p319 


A tirath is a sacred site at which one Performs ritual bathing for the Purpose of 


(bathing) at the site is believed to diminish 
ulated through Performing bad karam-s, 
places is considered an important part of 
S understanding of the tirath is in fact a return to 
rally a firath is a ‘crossing point, suggestive of its 
O traverse the ‘ocean’ of worldly existence. For 
ng point is situated in the association with the 
ons has now become the Sadh Sangat. No longer 
S function merely to appease one’s inner condition through the 
of purifying meritous action (punya). One is required to permanently 
y alter the inner condition. This teaching rejects the soteriology of 
earlier schools of thought, such as the Mimamsa, which argues that mukti can be 
achieved through the performance of prescribed actions!. Only the knowledge of 
Braham acquired through the Saints enables one to ‘cross over’ . For this reason 
Gurbani states that wherever the lotus feet of the Saints reside that becomes a 


place of supreme purity. Sri Gura Ram Das Ji explains how even the most sacred 
locations strive for this association: 


dar THO deed Haast 3 aafs Gen ufs Arg at set I 


or destroy the demerit (pap) accum 
Making a pilgrimage (yétra) to these 
one’s religious duty. Dadi Dayal’ 
the word's direct etymology. Lite 
function as a means by which t 
Dadu Dayal the supreme crossi 
Saints. The most sacred of locati 
is the tirath’ 
performance 
and radicall 


The Ganga, Yamuna, Godavari and Sarasvati rivers strive 
for the dust of the feet of the Saints 


Sri Guru Ram Das Ji, Rag Malar p.1263 


).77 OE 


' For the two major schools of Mimamsa, of Kumarila Bhatta and Prabhakar, the performance of ine 
Prescribed ritual causes liberation from the cycle of birth. Both schools enumerate three kinds of ritual rk 
regular (#itya), occasional (naimitika) and desired (kAGmya). A desired ritual is performed with be know i = 
of the positive consequence it will bring to the individual. Yet the performance of regular an occasio 
actions does not produce any tangible positive outcome. According to Prabhakar, both types of rine d= 
obligatory Vedic injunctions. Therefore one should perform them with the knowledge that oe to) hae 
accumulate sin. Kuméarila Bhatta on the other hand argues that the performance of regular and occas 
rituals destroys the demerit accumulated through sin. 
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Thus Prayag, the most important tirath and site of the Kumbh Melg is 
considered less the confluence of sacred rivers and more the great confluence of 
the Saints. Sant Sher Singh Nirmala has explained that for the Sampradayas 
attendance, prachar and shahi ishnan at the Kumbh Mela have always been 
considered a great blessing. They attend to provide sadhsang and gyan for the 
earnest seekers, to benefit from the convergence of all the Saints, and to 
experience the sangam of the Saints foot dust within this divine confluence. As 
Gosvami Tulsi Das Ji has explained: 


qe HSAs da SA | St eT STA ARR 


The delightful and joyous congregation of Saints ts the moving Prayag 
(the king of tiraths) 


Sri Ramcharitmanas, Bal Kand 1.4 
fefs At ada ATs AHS | 


Here concludes Sri Bibeksar 


The Saint is the liberating envoy who removes the bondage of others 
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Adhyatam 
Advaita, 
Advaitavad 


Ananya 
Antahkaran 
Atma 
Avatar 


Bhagat 


Bhagvan, 
Bhagvant 


Bhajan 


Bhakti 


Bhekh 


Braham 


Brahamlin 


Brahamgyani 


Budhi 


Chela 


Chetan, 
Chaitanya 


Glossary 


Pertaining to the Atma; located within the mind. 


Literal meaning is ‘not dual’, non-dualism; the philosophy formalised by 


Sti Adi Sankaracharya in the 8 Century and developed over successive 
centuries. 


Non-different, identical, exclusive. 
Literally the ‘inner organ’, the mind. 
The Self, the singular reality defined as existence, consciousness and bliss. 


Literal meaning is ‘descent’. The partial or complete manifestation of 
Bhagvan in His creation as a living being. 


The one who performs bhagti or spiritual practice. 


Literal meaning is ‘possessor of greatness’. Both terms are synonymous 
with Parameshvar, emphasising His ‘personal!’ saguna form of Braham. 
This title refers to His possession of the six bhag-s or qualities of ‘greatness’; 
i) glory (yashas) ii) splendour (shri) iii) sovereignty (aishvarya) iv) 
righteousness (dharam) v) knowledge (gydan) and vi) detachment (vairagya). 


Devotional singing; devotional service to Hari. 


From the Sanskrit root bhaj meaning to possess, to belong, to serve; 
spiritual practice characterised by an intense loving desire for and 
dependence upon the Beloved; devotion. 


From the Sanskrit term bhes meaning appearance, outer form, clothes; a 
religious order. 


From the Sanskrit root brah meaning ‘to expand’, the singular reality 
defined as existence, consciousness and bliss, that which expands thus both 
nirguna and saguna. 


Literal meaning is ‘immersed in Braham’; the death of a Jivanmukta’s 
body. 


Literal meaning is the Knower of Braham; the one who has reached the 
turiya state and is Jivanmukta. 


Intelligence; a component within the antahkaran made of the sattvaguna 
quality of prakrti. 


The initiated disciple of a Guri, 


Unconditioned consciousness; intelligence; sentience. | 


333 


Bie ue 
Ms EAB 


Scanned by CamScanner 


Chidabhas Literal meaning is ‘consciousness reflection’, the reflection of the 
consciousness of Atma in the budhi made of sattvik prakrti, 


Darshan From the Sanskrit root drsh meaning ‘to look’ or ‘to view’; direct 
knowledge of the Self, precept and its resultant experience; the Six 
traditional philosophical systems namely Sanikhya, Yog, Nyaya, Vaiseshitg 
Mimansa and Vedanta. 


Devta, Deva A divine being, a demigod. 

Dharamsala A lodge for pilgrims and Sadhts providing food and religious instruction, 

Dharam Righteousness; religiosity; duty; virtue; obligatory codes. 

Diksha Initiation. 

Fakir An ascetic; a Sufi. 

Grihastha From the Sanskrit root grit meaning ‘house’, a householder meaning a 
married person engaged in raising a family. 

Gurmantra A sacred phrase given by the Guru to be meditated upon by the disciple. 

Gurmat Literally ‘thought of the Guri’; the collected teachings of the Gura. 

Gyani 


Literally “one possessing knowledge’; in the context of 18 Century Sikh 
literature it refers to a Brahamgyani. 


Hari See ‘Bhagvan’; Mahavishni and in Avatar form. 

Ishtadev Beloved deity or Lord, one’s focus of devotion. 

Ishvar, Literal meaning ‘supreme controller’ in reference to the control He has over 

Parameshvar everything including Maya; saguna Braham 

Jagiyasi A seeker of knowledge. 

Jiva Atma, Jiva The individual self; the reflection of Atma in avidya producing the sense of 
autonomy and doership; a sentient, living being. 

Jnana Transliteration of the Sanskrit term for ‘knowledge’ pronounced jyan. 

Jyotshi An astrologer. 

Karam The Sanskrit root of the word is ‘kr’ meaning ‘to act’ or ‘to do’. The term 


encompasses both the action itself and its inevitable consequence (pial) that 
may take lifetimes to come to fruition. 


Katha Discussion; exegesis; narration. 


Kirtan Symbolic worship in the form of devotional singing. One of the nine forms 
of bhakti elucidated in the Srimad Bhagvat Purana. 
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Kutasth 


Lakshana 
Mahant 
Maryada 
Maya 

Mukti, Mokh, 
Moksh 
Nirguna 
Panth 
Parampra 


Parbraham, 
Parmatma 


Prachar 
Prakrti 


Pran 


Prasad, Prasanta 


Sadhana 


Sadhu 


Samadh 


Samsara 


Sannyas 


Sant 


Literally ‘immovable’ signifying the immutable chetan that is the 
unchanging substratum on which the subtle and gross bodies of the Jiva 
are superimposed. 


A defining characteristic. 
The spiritual and temporal director of an ashram or shrine. 
Conduct, an ethical code, a form of vidhi in the context Sikh worship. 


Braham’s potency that gives rise to creation, constituted by the three guna- 
Ss, Synonymous with prakrti; veiling ignorance at the level of the Jiva Atma. 


Literally liberation, referring to release from the cycle of rebirth and in this 
context, the knowledge of Braham. 


Literally ‘without quality’; Parmatma. 
A path; the process culminating in knowledge of God. 
Lineage, tradition. 


Braham with and without guma-s or attributes. Saguna or ‘with qualities’ 
includes personality and form. Nirguna or ‘without qualities’ means the 
essential nature of satchitanand. 


In this context the propagation of the Gurus teaching. 
Maya; insentient matter; process of evolution. 


The life force or vital energy, referring to the airs that pervade and control 
the body’s physiological function. 


Blessing, eligibility to have the knowledge of Braham, satisfaction, purity of 
heart, happiness. 


A discipline or practice adopted in order to achieve a specified goal; the 
means for bringing forth knowledge of ultimate truth. 


One who performs sadhana; a seeker who has taken the vow of sannyds 
formally or informally. 


A shrine commemorating a Saint. Generally there are four types; piiran, 
pushpa, simrat and nam. 


The nature of worldly existence including individuation and the cycle of 
birth and death. 


The vow of renunciation; the fourth life-stage for twice born Hindis. 


One who has obtained, or is advanced in working toward, knowledge of 
Braham. He or she becomes a model for other seekers whether through 


teachings or by example, 
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Saguna 
Sat Chit Anand 


Satiguri 


Sehajdhari 


Seli Topi 


Seva, Sevak 


Sidhant 


Tattva 


Upasana 


Updesh 


Vaishnav 


Varanashram 
Dharam 


Virakat 


Vasna 


Vichar 


Vritti 


Yuga 


Literally ‘with qualities’; Braham endowed with attributes, 
The inherent nature of nirguia Braham as Existence-Consciousness-Bligc 


Literally ‘True Gura’; depending on the context can mean the Physicafy 
manifested Gura whether in human or sound form or Ishvar, both of 
which are non-different in essence. 


A disciple of the Guri who is not initiated into the Khalsa. 


A hat and cord originally worn by Sri Guru Nanak Dev Ji, once wor by 
Sehajdhari Sadhis. 


Selfless service; the performer of selfless service. 


A doctrine, a teaching based upon demonstration of its result: an 
established conclusion. 


Literally tat or ‘that’ and the suffix tva or ‘ness’ meaning ‘thatness’; reality; 
thing; object. 


Literally “mentally seated in that which is higher’, it is the symbol-oriented 
mental activity focused upon Braham in which there is an awareness of the 
meditator, the sustained meditation and that which is meditated upon. 


Teaching; the philosophy contained in the collected teachings. 


A devotee of Vishnu; a devotee of His specific avatars, usually Sri Krishna 
or Sri Ram. | 


The religious, ethical and social model of duty based upon both ‘varan’ 
meaning ‘colour’ or caste and ‘ashram’ meaning life stage. The four varans 


are Brahman, Kshatriya, Vaishya and Shudra. The four ashrams are 
Brahmachari, Grihasthi, Vanprasthi and Sannyasi. 


Literally ‘to be changed in colour’ meaning to have a detached disposition, 
being indifferent to the world. 


Vasna is the internal cause of a strong psychological motivation which 
considers neither its prior nor consequent implications. 


Deliberating upon the Gurii’s teaching through the process of sravan, 
manan and nidhidhyasan. 


From vrt meaning ‘to turn’ or ‘to move’ meaning modification or 
fluctuation. 


An era measured in deva years. The eras move in order through Satya, 


Treta, Dvapur to Kali yug. Presently the world is in the last ‘dark’ era. It is 
the shortest, lasting 432,000 human years. 
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